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PREFACE 



Apologies are dne for the imperfections in type used in 
this publication, and also for numerous typographical errors. 
The author is fully aware of both these defects, but hopes they 
may be overlooked in view of the limited facilities of an 
Indian press, and the very great difficulties imposed by his 
presence in America while the work was in press, and con- 
sequent inability to attend properly to the reading of proof. 
In spite of these mechanical inaccuracies, it is hoped that the 
matter will be intelligible. 

George William Brown. 
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INTRODUCTORY. 



LIST OF UPANIgADS AND A;BBREVIATIONS, 



In preparing this treatise the following Upanisads have 
been consulted. The abbreviations used throughout are also 
here indicated. 

gat 

Qaun 
Chag 
Gh 

, giras 
Qiva 

Ciil 
gvet 
Daks 
Datta 
Dhyana 
Devi 
Ekaks 
Gana 
G. ■ 

Garujia 
Ga^d 
,1.1.31-38. 
Gopalap 
Gopalot 
Gopi 
Hafisa 
Sann 
Haya 
Icja 

Jabala 
Jabali 



A9raDQa 


A^ratna 


gatyaytiniya 


Adhyatma 


Adhya 


gaun^lsa 


Advayatavaka 


Advay 


Chagjaleya 


Aitareya 


Ait 


ChE^ndogya 


Aksamalika 


Aksam 


giras (AtharvaQiras) 


Aksi 


Aksi 


givasankalpa 


Amrtabindu 


Amrt 


grijabaladarfana 


Annapurna 


Anna 


Ciilika 


Arseya 


Ars 


Cvet^cvatara 


Aruneya 


Arun 


Daksin^paiirti 


Atharva9ikha 


Atha gikha 


DattatX€!ya 


Atma 


Atma 


Dhy'anabindu 


Atma(pra)bodha Atmab 


Devi 


Avadhiita 


Avadh 


Ejk;aks,ara 


Avyal^ta 


Avyakta 


Ganapati 
Garbha 


B^hvrca 


Bahvrca 


Baskala 


Bas 


Garu,da 


Bbasmajabala 


Bha^ma 


Gaudapada's Karjjkas 


Bbavana 


Bhav 


Gayatri ' G.B 


Bhiksu 


Bhiks 


Gopalapiirvatapaniya 


Brahipa 


Brahma 


Gopalpttaratapatiiya 


Brahjmabindu 


Brahmab 


Gopiq^ndana 


Brahmavidya 


Brahmav 


Hafisa 


Brhad|lranyaka 


, Brh. 


HanumaduktaramS, 


Brhadjabala 


Brhjab|Brhaj Hayagriva 


Qandilya; 


gand 


1.9a 


Qarabha 


gara 


Jabala 


Qaririka 


Carir 


Jabali 
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Kaivalya Kaiv 

Kalagnirudra Kalag 

Kalisantarina Kali 

Kauthayruti Kantha; 

Katha K. " 

Katharudra Kathar 

Kausltaki Eaus 

Keaa Kena 

Krsna Krs 

Ksurika Ksur 

Kundika Kund 

Maha Maha 

Mahanarayana Mahan 

Mahavakya Mahav 

Mai tray ana Mait 

Maitreyi Maitreyi 

Matidalabrahmana Mand 

Mandiikya Mand 

Mantrika Mantri 

Mrtyulaiigala Mrtyu 

Mudgala Miidg 

Muktika Mukti 

Mundaka Mund 

Nadabindu Nada 
Naradaparivrajaka Narad. 

Narayana Naray. 

Nilarudra Nila 

Niralamba Nira 

Nirvana Nirv 
Nrsinhapurvatapaniya Nrsp 
'Nrsirthotlaratapaniya Nrsu 

Pagupatabralima Pa9u 

Paiiigala Paiiig 

Paficabrahma Panca 
Parabrabma Para Parab 

Paramhansa Paramah 
Paramahaiisa-^ 

parivrajaka / Paramap 

t'ii;id!a Pind 



Pra9na Pra9 

Pranagnihotra Pranag 
Pranava C.B.l-l-i6-33. 

Purusasukta P. 8. 
Rahasya (Qukrarahasya) Rahas 

Ratnapiirvatapaniya Ramap 

Ramarahasya Ramarah 

Ramottaratapaniya Ramot 

Rudrahrdaya Rudrah 

Rudraksajabala Rudrak 

Samnyasa Sam 

Sarasvatirahasya Saras 

Sarvopanisatsara Sarv 

Saubhagyalaksmi Saubh 

Savitri Sav 

Sita Sita 

Skanda Skanda 

Subala Sub 

Siirya Surya 

Tadeva Tad 

Taittariya Tait 

Tarasara Tara 

Tejobinda Tejo 

Tri5ikbabrahmana Tri9 
Tripadvibhiiti- \ 

mahanarayana J Trip. M. 

Tripura Trip 

Tripuratapaniya Triptap 

Turiyatitavadhiita Turi 

Vajrasucika Vajra 

Varadapurvatapani Varadap 

Varadottaratapani Varadot 

Varaha Varah 

Vasudeva Vasu 

Yajiiavalkhya Yaj 
Yoga9ikha Yo.Qi.Yoga? 

Yogacudamani Yo. Ou. 

Yogakundali Yo. Ku 

Yogatattva Yo. P., Yogat 
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In selecting these Upanisads the guiding principle has 
been to include all those which appear in standard collections 
of Upanisads. Those named above are included in the follow- 
ing collections. 1. Twentyeight Upanisads, published by the 
Nirnaya Sagar Press, Bombay. 2, Atharvana Dpanisads.with the 
Commentary of Narayana, published in the Bibliotheca Indioa. 
3. Eleven Atharvana Upanisads, edited by Col. Jacob. 4. One 
hundred and eight Upanisads, published at the "Tattvavivecaka 
Press" Bombay. 5. Deussen's sixty Upanisads. No attempt 
has been made to edit the texts in any way, but where there 
are divergences in the texts, the one followed by Deussen 
has been chosen, whenever he has translated the Upanisad. 
The one exception is the Mahanarayana which Deussen trans- 
lated in part only. The text in the twentyeight Upanisads 
was used in this case. The text of the One Hundred and eight 
Upanisads was followed only in cases where the Upanisad was 
not included in some other collection. Gaudapada's Karikas 
were also included. For some of the Upanisads in Deussen's 
8ixty, no Sanskrit original has yet been found, so his 
translation has been followed. In such cases it has been 
necessary to guess at the Sanskrit word employed, but as 
nothing important hangs on these references, any error along 
this line will not effect the value of the work. The text 
of the Pranava Upanisad is not included in any of the 
collections mentioned above, but is to be found in the Gopatha 
Brahmana, as indicated by Bloomfield, the Atharva Veda, 
section 68. The short Qayatri Upanisad, also included in the 
Gopatha Brahmana, was examined, and a few references 
obtained. 

The aim has been to include every reference to a part 
of the body contained in the Upanisads. It is possible that 
in the case of the late and unimportant Upanisads, of which 
no translation exists, some references have been overlooked. 
In some cases, where a statement in regard to the body or 
some of its parts, is repeated in the same stanza or in close 
pioximity, especially if the mention be an unimportant one, 
only one reference is quoted. Some of the wearying and 
unimportant mentions in the Yoga Upanisads are thus slighted. 
But in the case of references from the older and more import- 
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ant Upanisads, vrhrch have been verified by Jacob's Concord- 
ance, it is believed that nothing is omitted, excepting a few 
duplicate mentions in single verses. Tn this connection it 
may be mentioned that occasionally Jacob has overlooked 
passages. 

,Th€! primary purpose of this writing is to present a 
study of the body and its parts as found in the Upanisads. 
This has naturally led into a more or less complete treatment 
of the physiology of the body as well, and to some discussion 
of the mental functions, in so far as they are related to the 
body. Only very rarely has mattev not found in the Upan- 
isads been introduced into this treatise. 

Type^ of References to thfe Body. 

R'eferences to the body and its parts fall into several 
classes or types, according to the line of thought of the writer, 
or the immediate ojbject he has in view. The first type of 
reference may be desBribed as the Scientific, or Quasi-scientific, 
In this class the writer decribes the parts referred to as they 
actually are, or at least as he understands them to be, or makes 
some plain matter of fact reference to the part. To be sure, 
many such references do not present the actual facts; but they 
at least give ua the writer's conception of the body. 

The second type may be desribed as Figurative or Fanci- 
ful, Here some figurative use ismade of the part referred to, 

A third type is the Ritualistic or Sa"cramental type. The 
body is looked upon as a means of worship, and is used as a 
means of acquiring merit or release. This is the case when 
ashes or some other material is applied to the body in certain 
parts as' a religious duty, or when Yoga postures and breath- 
ings a,re enjoined. 

A fourth typp of mention is that in which the members of 
deities and occasionally of animals are referred to. 

A fifth type, jnterniingled with all the above,, is found in 
those instances where the writer, no matter what his point of 
view may be, takes a pessimisto viev? of the body. 

A sixth type includes Cosmical Correlations. In this the 
universe is pictured as a vast man, or as evolved from some 
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such primeval being. Instead of a man, the. figure of a bird 
may be employed, while the Brhad Aranyaka Upanisad opens 
with the cosmical correlations of the aqrnme'l.ha. 

In all cases of any importance, these different types 
of reference will be found separated in the following pages. 
Similarly, in cases where the circumstances require it, the 
chronological development of a subject or idea is indicated, by 
tracing it through the older, middle, and later Upanisads. 

Necessarily, when tae purpose is to include all the men- 
tions found iu the Upanisads,, much has had to be included 
which is of very minor importance. An effort has been made 
tokeep these passages as much as possible in the background. 



Chapter 11. 

GENERAL SURVEY. 

An examination of the list of parts of the body mentioned 
in theUpanisads, enumerated elsewhere in this treatise, im- 
presses one with the fact that most of the parts are external. 
Blood, bone, sinew, and the like are mentioned, it is true, but 
in a very broad and general way. Specific sinews or tendons 
are not nientioned by the writers of the Upanisads at all, and 
very few bones. The skull iS- more mentioned than any other 
osseous part of the body ; the back boue is referred to a few 
times in some of the late Upanisads. There is also mention 
of the ribs. Once the exact number of bones is given as 360, 
in Garbha. In regard to the other parts of the body, the 
matter is even more striking, as will be shown later on. 
References to the externals of the body, on the other hand, 
are fairly numerous. 

The reasons of this are various. With the exception of 
the late Garbha, which in parts has the appearance of a 
medical treatise, the Upanisads are not much concerned with 
the body from a purely physical standpoint. Perhaps some 
sections of the late. Yoga Upanisads may be considered as 
purely material. Their writers are not medical men. It is 
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therefore not to be expected that they would at all times be 
scientifically accurate. They were ordinarily mystics, and 
men who looked on the body as a thing to be despised, as some- 
thing utterly worthless in comparison to the soul, with which 
they chiefly concerned themselves. At the same time, they 
were not all mystics, and we might expect such writers to 
voice the general anatomical knowledge of their times. For 
they must as a class have been the most intelligent men of 
their times, and even if they were not specially interested in 
medical knowledge, they should have possessed, or could 
easily have obtained, what knowledge of the body the best 
minds of the country boasted, So it would not be far out of the 
way to say that the picture of the body as presented in the Upani- 
sads, while not as true as that which may found in medical 
treatises of the same time, yet gives a very fair picture of 
what the better classes of people believed in regard to it in the 
times when the Upanisads were written. 

The fact that they were chiefly interested in the soul and 
not in the body, though it prevented the writers from going 
systematically into the description of the body, nevertheless 
compelled them to write more or less about it. For the 
soul is intimately connected with the body, bound up in it, 
and the great problem of life is to obtian perpetual release 
from what is material. Even in the earliest Upanisads, setting 
forth what may be known as the jiianamarga, that is making 
knowledge the cause and means of its release, — ya evam 
veda — it is necessary to discuss the body because of its 
relation to the soul. For the soul is discussed quite fully. 
Its relation to, and at times its identification with the prana, 
its connection with the senses, and their dependence on the 
body; these things make necessary a discussion of parts of 
the body. The body in chants and sacrifices calls for mystical ' 
and spiritualizing discussions; the identification of the hfiman 
soul with the All-Soul, and the pantheistic conception of the 
universe led to interesting figures and description in later 
times, when the karmamSlrga had Upanisads devoted to it. 
We have the numerous Yoga descriptions of the parts of the 
body which are to be used in '^oga practices in order to obtain 
release, and the same is true in the bhakti Upanisads, where 
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the tilaka, or the coating of ashes, or the rosary of rudraksa 
fruits is Worn to propitiate some particular deity. These 
furnish the chief oocassions for the mention of the body and 
its parts, but only references to its general features and main 
organs. How well this is carried out the following pages 
will show. 

Some interesting things come out in a study of the body 
as mentioned in the Upanisads. One is that the early Upanisads 
are more correct in their statements than the later ones. 
Several reasons no doubt contributed to this, one of them 
being the use of the sacrifice. The oldest Upanisads were 
written while animal sacrifices were still being offered. Brh. 
for instance, opens with a parcelling out of the parts of the 
a^vamedha, likening them to various cosmical entities. This 
is one of the most extensive lists of parts of the body to be 
found any place in the Upanisads. But as time goes on, and 
the offering of animal sacrifices practically ceases in higher 
circles — it never died out in the lower ones — Upanisad 
writers possess less and less accurate knowledge of the 
interior of the body. The early statements of the construction 
of the body, while not wholly accurate and quite incomplete, 
at least do not contain much nonsense. But in later times 
the arteries are multiplied and turned into air passages pure 
and simple, and certain organs of the body may really, from 
the description given of them, be called imaginary. Such are 
the tunda, kundali, and kanda, all of which figure largely in 
Yoga. The reason of this is to be found in the Yoga manipu- 
lations of the body. When merit is to be obtained by sitting 
in certain postures, or by breathing in a certain fashion the 
mind of even a Hindu devotee wants to know the wherefore 
of all this. Hence the labored and lengthy explanation of the 
system of arteries and breaths, of the means of transmitting 
this power to all parts of the body, of the system by which this 
means of grace, the body itself, is controlled. 

In all about 120 parts of the body are mentioned in the 
Upanisads, including general terms, such as blood, bone, sinew 
and the like, and also including the imaginary or doubtful 
parts; not however including the special names for separate 
veins, and the like. For some of these but a single word is 
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used, as bone, asthi, flesh; inafisa; knee, janu. For others 
there is a great variety ol: terms, seven or eight words being 
used for the body, five for blood, six for the forehead. The 
space in the heaH, or the heart lotus, which the writer con- 
siders to be identical, and to have been in reality the left ven- 
tricle of the heart, has nearly two dozen different names for it. 

The table of the parts mentioned, found below, eniphasizes 
the fact that more attention is made to the exterior parts than 
to the interior. Everything conspicuous about the body is 
named, even to the several fingers, each of which has its own 
name. But the condition is different with the vital organs. 
Much space is given to the consideration of the heart. B\it 
the lungs, as such, and the liver, are each mentioned but onCe, 
and this is in connection with the afvamedha. I'his leads the 
writer to think that the lungs at least, were included with the 
heart under the term hrd, hrdaya, and many of the things 
said about the heart, especially its comparison to a lotus, seem 
to confirm this view. The stomach, the spleen, the bowels, ;aU 
receive either very scant mention or none at all. The function 
of the upiuscles does not seem to be understood at all, an&. they 
are apparently losely included under term maiisa. The braiii, 
mastiska, is mentioned but a single time, and it is not really 
clear here that the brain is meant. It may however, be referred 
to in other places under the wordrnajja. 

Am.ong the matters of interest which may be noted in 
connection with the treatment of the body, its function as tl^e 
abode of soul is important. The soul resides in the heart, and 
in the inner chamber of that « organ. This inner chamber, 
known under many names, as mentioned above, thus becomes 
the most sacred place in the entire body. This heart spa,pe, 
probably the ventricle, is known throughout the whole range 
of Upanisad literature, While the space was probably made 
known at first through actual investigation, later writers must 
have simply copied their ideas fropi their predecessors, draw- 
ing on their imaginations to piece out things to fit in with 
their own systems. We are several tirpes told that this space as 
■well as the purusa that dwells in it, is the size of one's thumb. 
While the soul thus occupies the heart during ordinary wak- 
ing moments, during sleep it wanders throughout the arteries 
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and veins, being in its happiest state when in the finer ones. 
At times it even leaves the body entirely, its vicegereilt in 
those times being the breath, or prana. At the titoe of death, 
it leaves the body, travelling by way of the artery su^nmna. 
This is the largest and most important artery of the body; 
the first to be referred to specifically, and the first to receive 
a special name. Naturally one thinks of the aorta in this con- 
nection. But a study of the tJpanisads gives no indication 
whatever of its referring to that portion of the body at all, but 
rather leads one to feel that it means the windpipe. While 
this "artery" is at first traced only as far as the palate, where 
it is said to divide, its branches going to the eyes, it is later 
believed to go to the crown of the head, where it connects 
with the anterior fontanelle. The soul, in departing, splits 
open the skull at this point. One can admire the theorizing 
which led to this belief, and the close investigation of the 
skull, which could note the zigzag lines splitting an apparently 
single bowl of bone into many parts, and the combining of ideas 
to present this hypothesis to account for the phenomena. But 
while the soul could depart by thisroute, andbysodoiig obtain 
immortality, rather release, it could also depart from some 
others spot, but in such case did not attain to eternal bliss. 

Much could be said about the interesting word prana and 
its fellows, additional to what has been said. This has not 
been done because a full investigation of the word would lead 
one outside of the Upanisads. As far as the five commonly 
named prana are concerned, the evidence of the Upanisads is 
not that the words for them are derived froni the correspond- 
ing compound verbs, but that the verbs are all denominatives, 
depending on the nouns. In regard to the vexed question as to 
whether prana or apana orginally meant inbreathing, the 
writer is of the opinion that the fundamental difference was 
just what is so clearly brought ont again and again in late 
writings generally ; namely, that prana always means the 
breath in the lungs, apana the air in the bowels or lower part 
of the body. There is but a single passage in the Upanisads 
which will not bear this interpretation, and this passage is 
almost certainly corrupt. While a few passages outside the 
Upanisads seem to deviate from this meaning, a more careful 
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scrutiny of them would probably clear things up. Certainly 
to consider apana as from the beginning the wind in the bowels 
involves less difficulty than to consider it as either in or out- 
breathing. The increase of the number of vital airs from five 
to ten and even to fourteen in the late Upanisads, each with 
its own special function, is interesting, and throws some light 
on the subject in general. It would seem that the fundamental 
conception of praua, in later times, at any rate, was that it was 
a sort of wind or gas, located in some particular part of the body 
usually, diffused through it in the case of vyana and perhaps 
some others, and performing some specific function. Prana 
is the breath, as we use that word, and performs both in and- 
out-breathing. It is to be noted in this connection, that when 
a writer of the Upanisads wishes to say breathe out or in, or 
breathe upon, he always uses Some compound other than 
praniti or apaniti, as nihgvasati, abhipraniti, and the like. Of 
all these airs prana is chief, and in early times identified with 
the senses and with the soul. With prana considered as an 
active vital force within one, and with the senses recognized 
as the tools of the soul, with which prana was also identified, 
it is easy to see why the senses would be considered prana. 

In connection with the senses and their organs, the interest- 
ing fact may be noted that for four of them ambiguous words 
are used, which may refer to either the sense or its instrument. 
Such words are caksus, which may mean either sight or the eye, 
9rotra, either the ear or hearing, tvac, either touch or the 
skin, and ghrana, either smell or the nose. Alongside of these 
are the equaly familiar words aksi, karna, carman, and nasa 
or nasika, which refer exclusively to the organ and not to the 
sense. As to how the senses perform their functions, nothing 
definite is known beyond that they all depend on intelligence, 
which is known under different names, and even identified 
with the Deity. The mechanism of brain and nerve is entirely 
unknown. The heart, to be sure, an in other ancient peoples, 
is concerned with knowing. Being the abode of the soul, it 
could hardly be looked on in any other way. A development 
of this idea is to be found in the notion that there are persons, 
purusas, in the eyes, Indha or Indra in the one and his wife in 
the other, and that their place of union is the heart. Here we 
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have the knowledge gathering agent, really belonging in the 
heart, in some Way proceeding to the eyes, and conveying what 
is obtained thereby to the heart, where it becomes knowledge. 
It is to be noted that the conception of these eyepeople may 
have been in part caused by the miniature reflection of himself 
which the beholder may see in another's eyes. 

A brief composite picture of the the body, taken from the 
Upanisads, Would be abotit as follows. It is a mass of bones 
flesh, blood, sinews, marrow, fat, and arteries, bound about 
with skin, and covered in part with hairs. Its chief function 
is to serve as an abode for the soul, whence it is sometimes 
called the brahmapura, though this term applies more particu- 
larly to the heart. The chief organ of the body is the heart, 
which probably includes lungs. In this organ mental funct- 
ions are darried out. It is the abode not only of manas, the 
mental organ, but also of the soul. The soul remains in the 
inner chamber of the heart, but wanders through the 
irteries in deep sleep. These arteries, though at first said to 
contain blood and various colored fluids, seem to have been 
lir passaged even from the beginning, and later this is their 
ill but exclusive function. Connoted by the term attery, 
aadi. are the nerves and tubular organs in general, as well as 
;he blobd vessels. Life is maintained byprana, the breath 
which passes in and out through the nostrils or mouth, though 
ipana, which is in the loWer part of the body, usually in the 
:he b6wels, also remains in the body as long as life continues. 
^.Ssociated with these two are three to twelve other airs which 
iarry on the vital functions, such as digestion, nourishing the 
liff erent members, and the like. Excluding mental activities, 
ivhich at first are carried on by manas or hrdaya, or both, and 
ater by buddhi, citta. ahankara and manas, knowledge is 
jbtained through five senses or powers, each of which deals 
specially with one of the five elements which go to make up 
ihe material universe. The motor part of the body mechanism 
!s supjilied by the five action senses or powers, which are 
ii^ected by the mind. The bones are the framework of the body, 
the sinews bind its part together. An inward fire is maintained 
in the body, supported by the union of the vital airs. This 
lire aids in digestion and is an important force in the body. 
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As to the use of the body in the Yoga and bhakti sphere, 
nothing more need be said hare. It is sufficient to note that 
its postures and breathings are a means of grace and through 
them U may serve the soul by obtaining release for it. 



Chapter. III. 

THE BODY IN GENERAL, 



Qeneral Composition of the Body. 

As ia to be, expected, the body is said to he composed of 
the elements •which constitute the material world of which 
the physical body is a part. A few illustrations will be 
presented here, to give a picture of the general idea of the 

boidy. 

While generally five elements are recognzed throughout 
the domain of Hindu philosophical thought, Ch. 6 speaks 
of but three; earth, water, and tejaa. which includes both heat 
and light. These three elements go to, make up the body, 
each one of them separating into three parts. The separatiaa. 
is a natural p^e aud is aiialagouS: to that by which milk whem 
churned is separated into different parts, the butter, which, 
is the lighter and superior pait^ rising to the top, and the 
heavier milk 8,etjiling to the bottom. Thus a nin&f old division 
of the body arises, as follows, Clh: 6. 5 

Dense Medium Light 
Earth (solid paitit of food) feces flesh manas 

Water urine blood prana 

Tejaa bone marrow vac 

This passage not only gixes a general view of the compositioni 
of the body, as composed of nin,e. partsi but shows how each, 
part is derived. 

Ano.tjher vie^5i;, apparently equally old,, is found in Brh, 
4. 4. 5, whef e the fiye elemeijts are included in the componeot* 
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)f the body, along with knowledge manas, life, sight, hearing 

md certain mental qualities and actions. But this passage 

Ices not go into deatil. The later Garbha however supplies 

his lack, and the elements, with the parts derived from them 

md their functions are represented as follows. 

Element Part derived Function 

iCarth Solid Supporting 

iVater Fluid Preparing food for digestion 

Cejas Warm Giving light. 

^ir Moving Distribution (of food eaten). 

Ikaija Hollow Giving space 

The still later Varaha (5. 1, 2,). without mentioning the 
unction of the several elements in the body, in the same way 
iorrelates the first four elements with the solid, fluid, brilliant, 
md moving parts of the body, and aka9a with the real or 
lattva parts. 

Another late Upanisad, the Qaririka, follows this system, 
jut goes more into detail. From earth come bone, skin, veins, 
lair, and flesh; from water,, urine, slime, blood, semen, sweat; 
:rom fire, hunger, thirst, weariless, folly, copulation — in a 
'eneral way the appetities; from air, moving, digging, wink- 
ng, &o. ; from aka9a, the passions. i 

While tejas is considered to be inferior to akaja, (Oh. 
'. 12. 1,) nevertheless, in the early Upanisads, before the idea 
•f the atma had become thoroughtly crystalized, tejas played 
.n important part in the mental and metaphysical realms. 
:t proceeds from the atma (Oh. 7. 26. 1) It merges into the 
lupreme Spirit at death, (Oh. 6. 8. 6), and until this is done,, 
tfie recognizes his friends, (Oh. 6.. 15. 1, 2). At death it passes 
rom one sense to another in the following order i vtac, caksu, 
Totra, manas, prana. In deep sleep one is overpowred with 
ejas and does not see dreams; in fact tejas goes to Brahma 
nth its object during deep sleep. (Prag. 4.. 6, 8) 

la Ch, 3.12. 7-9, akaga is identified with. Brahma in such 
. way that it: seems to; present, a^ rival idea to the sac.<;id-ananda 
dea of the Supreme Being which finally prevailed in the 
lindu mand., But the it is superior to- tejas, not a great deal 
if mention is made of its functions in the body. The other 
lements do not deserve special mention. 
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None of the older Upanisads contains a general descript- ' 
ion of the body, but such descriptions may be said to begin 
in the Maitrayana, on the borderline between the old and the ■ 
middle. Here the descriptions are tinged with pessimism. 
It is said to be worthless, and composed of bones, skin, sinewg, 
marrow, flesh, seed blood, phlegm, tears, ordure, urine, 
wind, gall, and slime. It is afflicted by lust, anger, greed, 
fear, jealousy, separation from the desired, union with the 
non-desired, hunger, thirst, old age, death, disease, sorrow, 
&c. (Mait. 1. 3). In Mait. 3. 4 there||is another and similar 
description of it It was produced by copulation, grew in 
darkness, came out through the urinary portal, is built up 
with bbnes, covered with flesh, bound with skin, filled with 
dung, urine, gall, slime, marrow, fat, oil, and many other 
impurities, like a kofa or receptacle. 

The best general description of the body is to be found 
in the ^aririka Upanisad; better than that contained in 
Garbha, because less arbbeviated. The description is 
quite late, but it is clear, and sensible from the Hindu 
standpoint. • Its teachings root well back. 

"Now the body is composed of the earth and the other 
four elements. Whatever is solid in it, that is earth; whatever 
fluid, that is water; whatever is hot, that is tejas; whatever 
moves about, that is air;, whatever is hollow, that is akaca. 
Hearing and so forth are the five knowledge senses, the 
ear is ( functioned ) ihakaga, the skin in the air, the eye in fire 
the tongue in water, the nose in the earth. And in this (above) 
order are the following objects of sense produced in the earth 
and the other elements; sound, touch, form, taste smell. The 
speech organ, the hands, the feet, the anus, and the organ 
are called the work senses. From these there are produced in 
order the following objects in the earth and other elements; 
speech, taking, motion, evacuation, pleasure. Manas, buddhi, 
ahankara and citta compose the fourfold inner organ (antah- 
karana) . Of these are produced in order as objects, deter- 
mination and uncertainty, apprehension, pride, and maintain- 
ing. The locality of manas is the end of the neck; of buddhi 
the face; of ahankara, the heart; of citta, the navel. The 
bones, skin, arteries, hair and flesh are composed of earth; 
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urine, phlegm, blood, seman, and sweat, of water; hunger, 
thirst, lassitude, folly and copulation, of fire; moving, dig- 
ging, stillness, opening and closing the eyes, of air; lust, 
anger, fear, envy, folly and others, from ak;a9a. Sound, 
touch, form taste and smell are qualities of the eerth. Sound 
touch, form and taste of the water. Sound, touch, and form 
of fire. Sound and touch, of air. Sound alone of akaja." 

A description of very different type, typical of the later 
Yoga Upanisads, is found in Trigikhi Brahmana 55 ff . It 
illustrates the imaginary parts and relationships taught by 
that school. 

"In the midst of the body is the 9ikhisthana, having the 
splendor of heated gold. In men it is three cornered, in 
quadrupeds, fourcornered, round in birds, sixcornered in 
creeping things, and eightcornered in insects. In it there is 
something like a glowing lamp. The kandasthana, the mid- 
body of men, is nine fingers; four fingers high, four fingers 
broad. It is eggshaped and oblique in both twiceborn and 
fourfooted. It is recognized as the tundamadhya in the 
midst of which is the navel. In this there is a wheel with 
twelve spokes, in which are Visnu and other forms. In this 
place the ego (aham; is placed, and whirls around the wheel 
with its own illusions. Life wanders successively among 
the spokes, Brahman, like a spider wandering in the midst 
of her trap of threads. Without this, breath-raising life does 
not move. Above this is the kundalisthana, oblique and 
above the navel. It has the form of the eight prakrti's and is 
an eightfold circle, according to the essence of wind, fire, &c. 
It ever remains enclosing the sides of the kanda. The great 
light, having entered the brahmarandhra, and by means of 
the mouth, recognized as the true, in the time of yoga with its 
wind and fire, trembles within the heart space, having the 
form of a serpent. Two fingers above the anus, and as much 
below the organ, is the midbody of men, but the mid heart 
of quadrupds, and of others in the midst of the tunda; it is 
surrounded by many arteries; here the prana and apana are 
gathered together." 

As is to be expected in the monistic philospohy of the 
Upanisads, much stress is laid on the inferiority of the body 



16 



THE BODY IN GENERAL. 



to the soul, and on its dependence on the spiritual. Some- 
times the reference is to the individual soul, which is, 
however, practically identified with the world soul, sometimes 
to the atmau in its largest sense, sometimes to the purusa, 
and sometimes to Brahma, Narayana, or to the Deity without 
any clear expression of name. But these are rather a ques- 
tion of the name of the atman or Deity than anything 
which alters the treatment of the relationship of the Deity 
to the body. 

List of Parts. 



Part 
Body 

Half 

Bones 

Flesh 

Blood 

Fat 

Skin 

Marrow 

Sinews 

Limba 

Joints 

Envelopes 

Elements 

Openings 

Circles 



? 

? 

? 
Back 
Backbone 
Breast 
Nipple 

Hollow above 
Seat 



Sanskrit iiwrd used 
^arira, deha, kaya, tanu, vapu, kalevara, 

sandeha, (bana ? brahmapura) 
ardhva 
asthi 
maiisa 

asrij, fonita, lohita, rudhira, rakta, 
medas,vasa, 
tvac, carman, 
majja, 
snayu, snu, 

anga, gatra, 9arirade9a, avayava, 
marman, parvan, sandhi, grantha, 
ko9a 
dhatu 

dwara, randhra 
cakra, muladhara, or adhara, avadhisthana 

manipiira 
(anahata, vi9uddha, ajancakra) 
kundali 
tnnda 
kanda 
prstha 
prsthavansa 

vaksas; uras, kucasth3.na 
stana, Stanya, payodhara 
hip anka 
asa 
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Part 


Sanskrit word us(d 


Flank 


parcva, paksa 


Rib 


par9u 


Abdomen 


udara, kauksi, jathara, kostha, kuksi, 




pajasya, madhya 


Navel 


nabhi, jatharadvara, apana 


Stern 


piiccha 


Anus 


guda, payu, jatharadvara, apana 


Midbody 


dehamadhya 


Head 


9iras, 9irsaka, uttamaiiga gurusthana 


Crown of head murdhan, culi 


Brain 


mastiska 


Forehead 


irastaka, masta, lalata, alika, phala, bhala 


Frontal Bone 


9ankha 


Skull 


kapala, 9irsakapala 


Suture 


siman 


do juncture 


brahmarandhra, brahmabila 




brahmadvara 


Face 


anana, mukha, vaktra (?) vadana 


Eyebrow 


bhru 


Eyelid 


puta, aksiputa 


Eyelash 


vartani 


Eye 


aksi, caksu, netra, nayana, locana 


Corner of Eye 


apaiiga 


Pupil 


taraka, kaninaka 


Ear 


9rotra, karna, 9ravana, 9ruti 


Nose 


nasa, nasika, 9vasana, ghrana 


do., tip of 


nasagra nasikagra 


do., cavity 


nasaputa nasikaputa 


Cheek 


kapola, ganda 


Lip 


ostha 


Jaw 


hainu 


Teeth 


danta, da9ana, danstra 


Tongue 


iihva, rasana 


Cavity of Month kapalakuhara, kapalakanda, kupa, talu- 




cakra 


Palate 


talu 


Uvula 


ghantika 
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Part Sanskrit word used 

Palatal arteries (?) taluka 



opened together, 
musthi 



Mouth 

Neck 

Arm 

Shoulder 

Armpit 

Elbow, 

Forearm 

Upper arm 

Wrist 

Hand 

do. back of 

do. palm of 

do. 
Fist 
Finger 
Thumb 
Index Finger 
Middle do. 
Third do. 
Little do. 
Nails 

Tip of do. 
Loins 
Hips 
Leg 
Thigh 
Knee 
Lower leg 
Ankle 
Foot 

Sole of do. 
Heel 
Great toe 
Hair of body 

do. of head 
Lock of 
Topknot 



asan, asya', mukha, vaktra, vyattam 
karitha, griva, gala, nibthi, kandhara 
bahu, bhuja, bhujadanda, 9akba (?) 

ansa, skanda, kakud, bahumula 

kaksa 

kurpara 

irma, prakostha, dos 

bahumadhya bahumurla, madhya 

manibandha 

hasta, kara, pa^i, taiia, (?) ^aya 

karaprstha 

karatala 

anjali 



afigula, anguli jakha 

aiigustha, karaiigustha 

tarjani, pradcyini 

madhya, madhyama 

anaman, anamika 

kanistha 

nakha 

pranakha 

kati 

spic 

pratistha 

Sni, sakthi 

janu 

jangha 

gulpha 

pad, pada, pada, carana, anghri 

p3,datala 

par9ni 

padanguetha 

loma, roman 

ke9a, vala, kegara. 

alaka, jata, juta. 

9ikha 
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Womb 
Testicle 
Lung 
Liver 
Bladder 
Heart 
do, Space in 



Part Sanskrit word used 

Beard finafru 

Pudenda- upastha 

do. male artha, 9i9na, linga, medhra, me:haua, praiica 
si\ani, vrsana, guhya 

Pudenda, female adhas, bhaga, miitradvara, strinamavacy- 
adega 

garbha, yoni 
mil ska 
kloman 
yakrt 
■vasti 

hrd, hrdaya, brahmapura 
antarhrdaya akaga, antarakacja, hrdakaq.a, 
hrdaya-akaga, hrdayakamala, brdayambh- 
ornha, hrdayapankaja, hrtpankaja, hrdaya- 
pundra, hrdayapundarika, hrtpnndarika, 
hrtpadma, hrtpuskara, hrtsaroruha, hrday- 
amboja, pundarika, astadala, dahra, pus- 
kara, susi, vesma, guha 
puritat 
jarayu 
ulba 

nada, nadika, gila, gira, sira, dhama, hita, 
ragmi, kandasambhava. ( In addition 
several arterties are mentioned by name, 
These will be treated under the geu-eral 
head of arteries.) 
guda. 

The above is a practically complete list of the parts of tliE 
body mentioned in the Upanisads, omitting variant forms of 
the same word. A discussion of these parts will now follow. 

THE BODY-gARtRA, 

garira is one of the general terms used for the entire body. 
It is not the essential part of one, but is an aidjunct to or a 
dependent on the atman or purusa. It is called garira because 
it lies (griyate) in the fire, — that is, the knowing, seeing, and 
digestive fires, (Garbha .5). 



Pericarp .' 

Placenta 

Ammion 

Arteries 



Intestines 
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In addition to what has been said above in regard to the 
general composition of the body, it may be added that it is 
composed of the five elements and the five tanmatras, (sound, 
touch, form, taste, smell). (Mait. 3.2). Later it is figuratively 
describsd as a temple, -with one pillar, (the backbone), three 
posts, (vyhich the commentary says may be taken as the three 
arteries, i9a, pingala, and susumna, or else as the three qualities 
sattva, rajas, tamas), nine doors, (the nine openings of the 
body), and the five deities (the knowledge senses). It has a 
sun glowing with rays (the thoughts) in the midst, of which a 
flame is burning (intelligence), and the deity within is as 
large as a tbngue of this flame (Yo. Qi. 4,5,6), 

The latest Upanisads repeat these ideas. The body is 
woven together of the five elemeats. (Yo, Qu. 72, Qar.,) It has 
the three gunas. (Yo. Qu. 72). It has nine openings for excre- 
tions. (Qand, 1.4). 

The body has three sexes, to any of which life may be 
attached. They are, male, female and neuter. (Qvet. 5.10). 
Many bodies pervade the earth. (Trip. M. 1.2). 

The late yoga Upanisads fix the height of the body at 96 
fingers, or about 6 feet. (Qrij. 4.1; Varah. 5.19; Qand, 1.4). 
The last also adds that prana extends 12 fingers further be- 
yond the body. It is composed of bones, sinews, etc., and is 
the home of the annamaya atman. (Kathar. 4). Air is in it, 
sometimes said to be moving in it. (Yo. Ku. 1-3.5, 66; Qrij. 
6.44). It is permeated throughout by vyana. (Yo. Cu. 24). 
It casts a shadow. (Varah. 5.41). Its most important organ, 
that w.hich supports it, is the kundali. (Varah. 5.22). It may 
be made slender — a thing much desired in Yoga — by holding 
the breath in the geat toes, (Qand. 1.4.45). Diseases enter it. 
(Qand, 1.3.12), It is spread through with veins, like a banyan 
leaf. (Qand. 1.4). The tunda is an important organ, (do). 

The older Upanisads have quite a little to say in regard to 
the body and the senses. Ordinarily, of course, the senses are 
in the body, but they may depart, as in sleep and death. Their 
departure makes us cry out. (Brh. 3.9.4). Their departure 
also injures the body. (B. A. 6.1.7). The departure of the 
highest sense gives the greatest injury. (Ch. 5.1.7). When 
the senses depart, they take the objects of sense with them, 
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which is a corollary of the subjective psychology of their 
philosophy. (Kans. 3.4). The senses are sent throughout the 
body in deep sleep.' (Brh. 21.1.18). Though it is the abode 
of the senses in this inunaer, nevertheless 5arira itself is a sort 
of sense, and has the function of enjoying pleasure and pain, 
since it is a member of prajiia, (Kaiis. 1.7). It follows after 
desires. (Qat. 12). 

Among the late Upanisads, Kund. 4 nnentions that the 
garira obtains things. It is to be employed as an instrument 
in knowing by ascetices. (Narad. 6.9.10). 

During deep sleep the body enjoys pleasure. (Prag. 4.6). 
It has four states, waking, dreaming, deep sleep, and the 
fourth, or turiya. (Narad. 5). 

Intelligence. The intelligent self, or prajiiatma, is in the 
body like a razor in a case. (Kaus. 4.20). Prajiia is the body's 
means of acquiring intelligence, for without it the body would 
not recognize pleasure or pain. (Kaus. 3.6.7). In fact, the 
body itself is void of intelligence, like a cart, (Mait. 2.3). So 
this higher power directs it and makes it sensible. (Mait. 2.4). 
By intelligence the body is driven around like the wheel of a 
potter. (Mait. 2.6). Nira. makes caitanya the directing power 
of the body. 

Later connections of garira with intelligence are not so 
matter of fact. The body contains a twofold seed (bija) one 
portion of which is breath or pulsation, and the other steady 
thought. (Anna. 4.40,42). That of the ascetic or muni has a 
liglit in it, which refers especially to the intelligence connect- 
ing him with the deity. (Anna. 4.36; Pag. 33; Kathar. 48). 
See next paragraph. 

The afmun. The treatment of garira in its relation to 
the a,tman is consistent throughout the entire range of Upan- 
isad literature. Early and middle Upanisads recognize that 
the atman or puruaa is, in the strict sense, something apart 
from or without the body. (Prag. 4.10; Nrsot. 7.1; Raniap. 7; 
Sub. 8) But the atman (under different names) dwells in the 
body. (Brh. 2.5.1; 3.9.10; K. 5.4; Prag. 6.2; Sub. 7.8). Really 
the atman wanders in every garira. (Mait. 2.7;) The deity 
supports all bo lies, (^iras 4). Purusa attrtins the body at 
birth. (Brh. 4.3.1) The body is the resting place of the im- 
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mortal atman. (Ch. 8.12.1), Brahman within the body is the 
breadth of a thumb. (Mait. 6.38). The atman is the leader of 
the body. (Mund^ 2.3.7). It is like a light in the body. (Mund 
3.1,5) The body has a light in it. (Oh. 3.13.7,8). These pas- 
sages no doubt are the originals of those mentioned in the 
last paragraph. In one place we are told that manas 
excites the fire in the body. (Mait, 7.11.4). The atman dwells 
in the body like the waterdrop on a lotus. (Mait. 3.2). It is 
united to tbe body like a horse to a car. (Ch. 8.12.3). It is 
tUe chariot, of which the atman is the driver. (Kath. 3.3; 
Mait. 2.6). The deity is in the body in the same way that 
oil is in sesamum or scent in a flower. (Dhyana.9) The 
purusa in the body is the spirit of Prajapati. (Kaus. 4.2,16). 
The body of the atman itself is pra'na. (Mait. 2.6) It is more 
subtile than the body. (Brh. 4.3). Indra realized that the 
atman .is more than the body. (Ch. 8.9.1). Purusa makes the 
body intelligent. (Mait. 2.5). The changes of the body do not 
change the soul, which enjoys things the same in a dream 
as when awake. (Ch. 8.10.1-4). When the. body is destroyed 
the atman is not hurt. (K. 2.16). When it leaves the body it 
makes us cry out. (Brh. 3.9,4). It should he drawn steadily 
from the body, like the pith from a reed. (Kath. 6,17). 

So, too, (Jul. 19. informs us that the deity dwells in the 
body ad soul. The atman is within the body. (Adhya begin- 
ning) In some of tlie later Upanisads we meet the distinction 
becween jiva, life, or tlie individual soul and i9a or the higher 
principle. The body contains two suparnas, jiva and iga. 
(Kudrah). The same pair are to be found in the body of trie 
jivaumukta. (Anna. 3.32). Jiva moves about in the body like 
a Uouseholdfcjr. (Narad. 6, beg). Pride of the body causes the 
jivatmaii, hence one should give up this pride, and obtain 
release. (Narad. 6 beg). 

PiG,im. References to the connection between garira and 
priina are to be found chiefly in the earlier Upanisads. Ttiis 
is no doubt in part due to the fact that in these times pran.ii 
was either identical with the atman or else very closely 
related to it. The body is in prana and prana is in it. (Tait. 
3.7.1). Prana comes into the body through the works of the 
mind — things done in a previous existence. (Prag. 3.1.3.) As 
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long as it continues in the body life continues. It takes 
hold of the body, lifts it up aud vivifies it. Prana and 
intelligence leave the body simultaneously. (Kaus. 3.1.4). 
Sub. 4. adds that praiia protects the body. 

Death. In regard to death, too, aud its counection with 
farira, the eaiier Dpanisads busied themselves more than 
the later ones. From Brh. we learn that puru^a throws 
down the body at death, and goes to attain another one. (Brh. 
4;4.3; 4.3.42). The body, thus left by purusa, lies like the 
slough of a snake on an anthill. (Brh. 4.4.7) It goes to the 
earth at death, (Brh. 3.2.13). It finally becomes asiies. (Brh. 
5.5.1; j-fa. 17). Uh. pays a little more atientiou to esciUaiology, 
One abandons the body at death. (Ch. 8.G.4) Quiitiug it, one 
attains to the sun. (Ch. 8.6.5). Or he shakes it off and goes 
to the uncreated worlds of Brahma. (Ch. 8.13.1). So, in Ait. 
2. 5, one who possesses the knowledge of certain philosophic 
truths is at death released from all the differences of the 
body, in heaven. The atman is drawn from the body at death 
(Katha. 6.17). Death occurs when prana leaves the body. 
This is when prajna leave it, for prana and prajna leave at 
the same time (Kaus. 3.1.4). At death, the self, rising from 
the body, comes forth in his true form, and the body which 
remains is not intelligent. (Mait., 2.2.6). 

The middle Upanisads add that the body at death mingles 
with the five elements, (Find. 2), and that it is destroyed. 
(Mukti. 2.28). It falls in death (Chag.) and one can not go to 
heaven with it. (Bas). 

Still later, we are told that it goes to destruction, (Yo. Ku. 
2.39). A late eschatalogical passage, tells us that after death, 
having ascended the several celestial regions, one puts off ,the 
mantramaya body, and puts on a celestial one. (Trip, N. 2.2). 
A suksma 9arira is obtained. (Trip. N. 2.1). It lies in the 
sthiila 9arira like a snake in an aiithill. (Varah. 2,68). 

Miscellaneous. Other exact references are that the body 
of the embryo attains the 8 prakrtis and the six vikaras 
in the eight Month. (Garbha 3). Its heat is the tejas of Brahman. 
(Mait. 6.37). The wiiid etc. are without the body. (Ch, 8.12.3). 
It is obtained through good and evil works. (Sarv. 2-15), The 
penitent has a peaceful one. (Kaiv. 4). It is said to burn, 
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figuratively. (Vajra). Krsiia is the dual cause of it. (Gopalot. 
beg.) 

Figu-ative uses. It is a chariot (Katha. 3.3; Ch. 8.12.3). 
Paing., Chag). It is a sacrificial allar. (Pranag. 4). It is the 
fuel of the sacrifice. (Mahana. 64.1). It is the ghi for the in- 
ternal heat, which is Brahman. (Mait. 6.27.) It is a bow, for 
which om is the arrow and manas the point. (Mait. 6.24). 
In order to test their supremacy, the pranas leave and re-enter 
it. (Kaus. 3.1). When death sacrificed and the pranas left him, 
his body swelled up and the mind was in him. (Bvh. 1.2.6). 
The asiras adore the body, anoint it, and clothe it after death, 
but they do not know Brahman. (Oh. 8.8. .5). Oertain Rsis mis- 
takenly looked on the body as the essential part. (Ohag.) The 
earth is the body in man because the pranas are in it, and for 
the same reason the body of man is the heart (Ch. 3.12.3,4). 

One should see the universe in his body, (Yo. Ku. 2.49). a 
passage which suggests the Gica. The threefold body is enve- 
loped in om. (Bahvrca). 

Bniies t>j Deities eti- In the description of atman, the 
inner ruler, the immortal, where he is treated in the monistic 
sense, his body is said to be earth, water, fire, sky, sun, moon, 
the directions, lightning, thunder,all the worlds, all knowledge 
all sacrifices, all beings, breath, speech, sight, hearing, the 
mind, touch, brilliancy, darkness, semen. (Brh. 3,7. 3-23). A 
much later passage uses much the same language in regard to 
the body of Narayana,which is earth, water,brilliancy, air, space, 
the mind, intelligence, egoism, reflection, the temperatmert, the 
imperishable, all beings. (Sub. 7). The deity assumes a body 
when infatuated by Maya. (Kaiv. 12). Earth is the body of 
speech, heaven of mind, and water of breath. (Brh. 1..5. 11-13)- 

With the adoration of the word om, its body and that of 
its several letters may be thought of. The Garhapatya fire, 
the earth, and Brahma are each in turn the body of the a of 
om. (Brahmav. 3-5). Om has three bodies. (Narad. 8.5). 

Later Upanisads emphasize the fact that the deity is with- 
out body. (Qrij. 4.62; gand. 2; Varadot. 3; Narad. 9.14). Yet 
he is in other bodies, (^rij 4.62; Narad. 9.14). Again, the 
body of the deity is referred to, and said to be lotus like. 
(Trip. M. 2.1), The great Maya of the deity is his sport-body. 
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(Trip, M. 1.4). Sita, (as prakrti) has bodily forms. (Sita). The 
body of the moou swells (Bash.) 

Ritualistic uses. As a fundamental propositio'n, sins are in 
the body. (Rait. 2.5.1). Hence it has do with release; (Pranag). 
By having confidence in certain teachings, one rises from 
this body, attains an excellent body of light, and abides in his 
own form. (Oh. 8.3.4). One who does not attain wisdom be- 
fore the destruction of this body has boyhood in the created 
worlds. (Kath. 4.6). There is a prayer .that the body m.ay be 
peaceful. (Tait. 1.4.1). Also that it may all-seeing. (Narad 4. 
end). By proper mantras, one in this body may see the gods. 
(Nrsp. 5), The ascetic should perceive self from his own body. 
(Mait. 6.8;. He is said to ascend into his own body. (San.). 
That of the dead is reproduced through the offering of ten 
pindas. (Pinda 2). 

In the later Upanisads the idea grows that the body may 
be used as a means of acquiring merit. One may make his 
eating and drinking an offering in his body. (Pranag. 2.) 
Ashes should be put on the body. (Brhaj. 7.4.7). But it is 
especially in yoga practices that the body must be exercised. 
The body produced by the fire of Yoga — -ascetic practices — 
is not subject to illness, old age, and pain — an idea frequently 
recurring in the Yoga Upanisads. (^vet. 2.12). In this con- 
nection we have an interesting definition of the word tapas. 
The consuming of the body by certain practices according to 
the scriptures is tapas. (Qand. 1.2). The body is dried up by 
tapas. (Qrij. 2.3). It should perfo,rm penance. (Kund. 11). It 
is to be kept even or rigid in Yoga. (Yo. Cu. 71). One receives 
life or existence from certain forms of Yoga. (Yo. Gu, 56). 

Gorrect breathing has its relation to the body in Yoga. 
Breath is removed from the body in the brabmavid asana. 
(Tri9. 84), Proper breathing destroys the heat of the body. 
(Yo. Ku. 1.37). Yoga gives one g, slender body — especially 
the practice of holding the breath in the great toes. (Qrij. 5.10; 
10.24; gand. 1.4,45). ; 

The ascetic while in the body should reflect on his 
identity with Brahma. (Narad. 8.5) Soul does not have body 
after merit and sin are destroyed. (Qrij. 6.51). This leads into 
the pessimistic view of the Ijody. One should be as if void 
of a body. (Varah 2.29). The body is not to be esteemed. 
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(Narad 8.36). In fact, it is to be abandoned by the ascetic, 
(Narad. 3.16), and that of the turiyatlta or fifth class of asce- 
tics, is to be considered as dead. (Natad. 5- beg). And in 
general, the ascetic is to look upon his body as a corpse. 
(Narad. 7. beg). ' Or as if destroyed. (Anna. 4.88). One be- 
comes a garira by saying "no, no". (Varah 2.68). The ascetic 
considers knowledge as his body, and abandons all things 
outside his body. (Narad. 6 beg; 9, end). The afflictions of 
the body are to be endured, calmly, by the ascetic. (Narad. 
3.86). But he is not to afflict his body with too much of either 
pleasure or pain — they would interfere with his Yoga pursuits. 
(Yo. Qi. 4,5,6; Kanthac. 5.4). The body is sometning kalpita 
or imagined. (Kamap 10). Going further back, King Brhad- 
ratha considered it as something transitory, (Mait. 1.2) and 
even Brh. 4.4.12 says there is no reason why one knowing 
the atman should seek a body. The body of the jivamukta is 
noc reborn. (Anna. 5.6). Moreover, the body is not real. 
(Anna. 1.14). 

Cosmical Correlations. The stars are the body of Prajapati. 
(P.S. 22, Deussen). The body of the cosmical bird is sattvam 
(Nada. 2), 

DEHA. 

The word deha is not found at all in the earlier Upanisads 
but in the later ones is more frequent in ocuurrence than 
9arlra, though it never wholly supplants the latter. Its use 
in these Upanisads is very much the same as the use of 9arira, 
though it is a little more popular in the religious use. 

The description of deha takes a pessimistic tone in 
Maitreyi 2.4, where it is said to be the impurity of the 
parents. Also in Narad. 4.2,8, where it is described as com- 
posed of flesh, blood, pus, ordure, urine, tendons, marrow, 
and bones. There are many bodies in the world. (Vajra). 
The body has one form. (Vajra). It is composed of the five 
elements, and returns to them at death. (Tri9. 132; Varah, 
5.1; Pinda. 2). It possesses an impure odor. (Mukti. 2.66). 
The senses belong to it, being called dehendriya. (Nira). It is 
heated by the fire in heart. (Mahan. 11. IQ). This fire, or 
heat, in the body is often mentioned. (Qrij. 5.6; Trig. 5.5; Yo. 
Ku. 1.44). Twice it is called the digestive fire (Qand 1.4)! 
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As to its parts, it has 6 cakras, 16 adharas, 3 laksya, and 5 
\yomaas. (Yo. Cu. 2). The gikhisthana is in the midst ot it, 

2 fingers above the anus and two below the organ, (Qrij. 4.1; 
Qand.1.4). The dehamadhya is two fingers abovethe anus and 
two below the organ. (Qrij. 4.2,3). The tunda is also a part of 
the body. (Qand 1.4). The body contains nine openings, and 
nine jewel-islands, (Bhav). The crown of the head is mentioned 
as part of the body. (Kund. 21). The artery susumna is in 
the midst of the body. (Advay; Tri?. 65). 

Ai'-s. Prana, apana, samana, etc, are recognized as being 
in the body. (Anna. 5.26-28; TriQ. 55; gand. 1.4; Yp. Ku. 1.19; 
Crij. 4.29). The union of the airs of ida and pingala supports 
the body. (Qrij. 4.43). As long as air continues in the body, 
one lives. (Yo. Cu. 90). Breath is in all bodies, saying 
"hansa, hansa", (Hansa. 2). 

The body is placed at the top of the scale of life, grass 
being at the bottom. (Auna. 5.106). 

One abandons the body at death. (Kalag. 2; Narad. 1; 
Turi). Death is also called dehanta. (Avyakta, Haya, Anna. 
4.54). One separates from the body. (Sam. 4.2); the soul 
leaves it. (Pinda. 2; Kund. 20). 

Mental and Metaphysical. Philosophically the body is dis- 
tinguished by the fact that the ego or ajiam dwells in it, 
(Rahas. 2.6; Narad. 3.49), while the non-ego or tvam dwells 
without. (Rahas. 2.6). Conflicting statements in regard to its 
relation to the atman voice different system of philosophy. 
The supreme spirit is superior to it. (Nira). The atman is in 
the body, (Adhya. 56) though it also becomes separate from 
the body. (Anna. 2.2). The older Katha- tells us that the 
deity is in the body, but is torn away and freed from it. 
(Katba 5.4). He is even in the body of the candala. (Varah. 

3 16). It is Qiva. (Skandha 10; Trig, beg). It is the house of 
the gods, in one of the middle Upanisads. (Qvet. 2.1.) The 
deity dwells in three places in the body; the eye, the mind, 
and the heart. (Gaud. 1.22). It sprang from Visnu's. (Vasu), 
On the other hand, the body is not connected with the atman. 
(Kund. 15). It is anatman, or really there is no atman in it. 
(Adhaya. 1; Anna. 5.11). A reconciling statement is that the 
deity is neither a possessor or a non-possessor of body 
(Maitreyi. 3.5). No doubt this arises from the fact that the 
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bod\ is not real. (Adhaya 59.60). Hence, one is really not the 
body, (grij, 10.4). It is pervaded by Prakrti. (Trip. M. 2.1). 
Maya is born in it, (Yo. Ku. 2.21), and works harm to it. 
Varah. 2.71). It is in the power of karmaia. (Trip. M. 2.1), 
It has errors. (Adhya. .57). It has five defects,^-lust, anger, 
out-breathing, fear, and sleep. (Mandal. 2). The akajadeha 
is a light. (Bhav). The vijnanatman is in it during life, 
(Yo. Ku. 3.27). It becomes jiva througti pride of jiva. 
(Narad. 6. beg). But its jiva is dependenfconprana. (Qand 1.4). 

The body is compared to the under of the two firesticks, 
the word om being, the upper and revolving one, and know- 
ledge the spark produced by their friction. (Qvet. 1.14; 
Dhyana. 20). 

lieligmus. In the later Upanisads, afflictions and re- 
straints of the body play a most important part, as well as ab- 
straction. The spirit in tbe body is to be seized by reflection 
on the mystic om. (Qvet. 1. 13). By pronouncing the nasal 
of om in a certain method, an Invsiible body is obtained. 
(Hansa 10). By reflection on Brahma a third state of univer- 
sal lordship is attained at the dissolution of the body. (Cvet. 
1.11). The ascetic should restrain his body. (Tri9. 28). In 
a certain asana the measure of the body is marked on the 
ground. (Tri9. 54). It should be thin. (Tri9, 106, 110). 
Yoga is to be performed in it (Varah. 5.40). It is a bandha 
or tie because it binds the soul. (Sarv. 2.1). It is to be 
abandoned — -despised — ^by the ascetic. (Anna. 5.69). It 
should lie like a stick of wood. (Amrta. 4). It is to be the 
only thing left to the ascetic, (Narad. 5. beg ; Turi.), and its 
only protection from cold and wind should be the kaupiuam. 
or cloth worn over the pudenda. (Narad. 4, end). One 
should be as oblivious to pleasure and pain as a body with- 
out breath. (Narad. 3.27). Eventually it should be aban- 
doned in the caves of the mountains. (Narad. 4. end). Still, 
one should remember tdat he has body (Narad. 5), and for its 
preservation may beg. (Maitrey. 2.3). There is a prayer 
that it may be nourished. (Datta. 2). 

Its behests are not to be obeyed. (Adhj^a. 3; Akji. 42). 
Its vasanas or imaginations are to be abandoned, (Narad 5. 
beg.) Likewise its enmity, pride, and anger, Narad. 3.42; 
Saubh. 2.31; Yaj. 19); also its affections. (Narad. 3.48). The 
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ascetic has a body distiuguislied by knowledge and vairagya. 
(Narad. 6. beg.). A correct uaderstam ling of the differeme 
of body is obtained by reflection on Brahma. (Narad. 9,10) 
Reflection should take possession of the body. (Adhya. 9). 
Knowledge of it is referred to, (Varah. 2.15). Its opinions 
are to bi drawn from it in foga. (Qrij. 7,13). Things 
within and without are to be considered the same. (Anna. 
1.35). The highest state is to be without the body, (Adhya. 
16). This is the state of the jivanmukta. (Mukti. 2.33.) 
This release is necessary in order to obtain the highest 
state, (Ak;ii. 41), and obtained by samadhi. (Saubh. 2.18). 
Yet one with or without the body may obtain release. 
(Anna. 5.18). The space in it is to be mingled with 
exterior space, (^rij 6.1). When pervaded by bindu — here 
a form of Yoga^ — one has no fear of death. (Yo. Cu. 58). It 
ia to be free from the bonds of time. (Yo. Ku. 3.34). 

Correct breathing plays its parts in the Yoga Upanisads. 
The body is to be filled and emptied like a jar in these breath 
exercises. (Tri9. 97), As long as prana remains in the body, 
apana should be restrained. (Yo. Cu. 100). This breathing 
destroys the heat in the body. (Yo Ku. 1.38), and overcomes 
weariness in it. (Yo. Ku. 1.35). 

Various parts of the body are assigned to certain deities. 
(Tri?. 1.41). One seeing (,,iva is in a fortunate body. (Qrij. 
4.57). That of the yogin is brilliant. (Saubh. 1.5). Its 
connections are but illusion. ( Nirva). 

Go:U, etc. The deity is without body. (Kaiv. 2.2; Varah. 
3.18). Rama was adorned with the body of Janki. (Ramap. 
32). Savitr and Savitri have bodies formed like the sun. 
Sav.). The Brahmenda was produced in the body of Ganega. 
Varadot. 3). Ganapati tell us that Ganapati has surpassed the 
three bodies. At the creation, creatures with large bodies 
were created, to frighten Brahma on account of his pride. 
(Varadot. 3). 

In addition to the pessimistic matters noted above, under 
the head of religious references, the body is immeasurably vile, 
(Mukti. 2.67; Yo. Ku. 1.77.; Qrij. 1.20,21). Itis empty. (Bhav). 
TANU, TANU. 

The use of tanii begins fairly early, though not in the 
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oldest TJpiiaisacls. It is most frequently used in some poetical, 
figurative, or religious couueotiou. It is, however, defined in 
Mahaa. 72, %wliere it is said to consist of all the perfect limbs. 
When the semen is parted in the womb by diverse winds, 
the body of the embryo is divided, and twins are born. 
(Garbha. 3). The tanii possesses fire and intelligence. (Varah. 
5.47,49). Its intelligence came from Agni. (Mahan 2.2), 
and he is asked to cheer it. 

Religious. Salutation is made to Rudra with the body, 
(Mahan. 72). He is also asked not to injure it. (Mahan. 52). 
The word is used in a mantra. (Hansa. 5). Those who know 
the deity have left the body. (Cvet. 5.14). The body is to 
be burned with the fire of Qiva — asceticism. (Brhaj. 1.16). 
People are called "body-dwellers." (Anna. 2.3). A divine 
body is obtained by reflection. (Anna. 1.53). He who is 
free from all ties is free in the body, and through meditation 
bodies become as non-bodies. (Anna. 4.11,24). The body is 
to be is to be abandoned in Yoga. (Anna. 5.101). Release 

I from it is hard to obtain. (Varah. 5.8). 

Deitir.s etc. The gross body of Prajapati consists of the 

; three worlds. (Mait. 6 6). The sim is his all-supporting 
body. (Mait. 6.6). Fool is cha all-sapporting boly of Visnu. 
(Mait. 6.13). Agni Vayu, etc. are the chief taniis of Brahma. 
(Mait. 4.6). Om is his sound endowed body. (Mait. 6.5). 
Rudra has an auspicious body. (^vet. 3.5, Nila. 8). That of 
Agni is brilliant, and Soma's is efficacious. (Brhaj. 1.1). 
Krsna has an agreeable tanii. (Gopalot. 18). 

The tanu of prana is also mentioned, and said to dwell in 
the senses. (Prag. 2.12). 

kAya. 

The use kaya begins in the middle Upanisads, and is 
chiefly found in religious or metaphysical connections. It 
possesses a fire, which the mind excites. (Mait. 7.11). That 
of Draupadi is given as an illustration of beauty. (Yan. 5). 
The muni Vyasa was born from the body of a fisher-maiden. 
(Vajra). Things seen in dreams, while we are in the body, are 
false. (Gaud, 4.33,36). In deep sleep one has a resplendent 
body. (Sub. 4). By means of the space in it we get a know- 
ledge of space in general, (^and. 1.8). 
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The deity is in the body. (Varah. 5.74). It performs 
works, (Mahaa. 66; Qat 14; Narad. 1). It is one of the instru- 
ments by which one performs theft, benefit, etc., and suffers 
affliction. (Qand. 1). It suffers troubles. (Brahma 3). The 
soul does not have a body. (Iga 1.8). 

Release from the body is hard to obtain. (Varah. 5.4). 

The mere drying up of the body is not the same as to be 
near the deity. (Varah. 2.39. 40). The Muni should not 
hate with it, (Narad. 5.31), but should think intently on 
Brahma with it. (Narad. 3.60). Mind should be concentrated 
in it in Yoga. (Qand. 1.8). Through such concentration, the 
division of the body is understood. (Qand. 1.8), It should 
be kept rigid in Yoga and its various asanas. (Varah. 5.17, 
32, 37; Trig. 50, 91, 145; Yo. Cu. 71; gand. 1.3). 

VAPU. 

Vapu is used only in the later Upanisads, largely in those 
dealing with Yoga. It is sprung frorp one's parents, (Adhya. 
6), and compoied of filth and flesh. (Adhya. 6). 

The yogin views his vapu as a corpse. (Paramah. 2), 
Turi. Yoga should be practiced with ic. (Yo. Cu. 5.87). 
Trembling of the body indicates a medium degree of Yoga 
power, an erect one a high degree. (Trig. 104). A resplendent 
body is obtained from bindn, a form yoga. (Yo. Cu. 5.63). A 
lean one is obtained from kumhbhaka.( Qand. 1.7.14). It goes 
to rest. (Varah. 2.66). That qf man is not released. (Adhya. 5.9). 
It should be employed in begging, bathings, etc. (Avadh.24). 

The deity has pranava as his body. (Haya. 2). That of 
Hayagriva is pranava and udgitha. (Trip. M. 2.3). The sun 
and moon do not possesss a body f or the jivanraukta, (Anna. 
4-30), nor do they shine for one who is in the highest state. 
Rudrah. 40). 

KALEVARA. 

Kalevara is used but a few times. It is released in death, 
(Nada. 19). That of the deity becomes an offering and emits 
vajra. (Mudg. 2). 

BANA. 

gankara understannds bana in Prag. 2.2-4 to mean the 
body, though it does not possess this meaning elsewhere. 
Prana is said to uphold it. 
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GENERAL CONSTITOENTS. 
THE BONES. 

ASTHI. 

There is less mention of the bones in the Upanisads 
than one might expect, in view of their importance in the 
body, but as the writers of the Upanisads dealt mainly with 
exterior things, this is not surprising. Asthi is the only word 
used. The bones constitute on j of the compoaeuts of the body. 
( Mait. 1. 3; Atma. 1; Narad. 3. 48; 4. 1; Triy. 5; KanUiar. 
17; Yaj. 5 ) They from one of the six ko9as or envelopes of 
the body. (Mudg. 3; Varah. 10) They are one of the 15 
parts of the atman. (Tait. 1. 7. 1). They correspond to the 
inner wood of a tree. (Brh. 3. 9. 28) The body is built up by 
means of them. (Mait. 3. 4). They are the pillars of the 
body. (Narad. 3.46). In the tri-elemental scheme of Oh. 6.5. 
3, they are said to be composed of the coarse part of the tejas- 
consumed, but Carir says they are formed from earth. Garbha 
2, says that they are developed from snayu, or sinew, though 
the word also suggests cartilage. Garbha 5, in its exact enu- 
meration, says that there are 360 bones in the body, as com- 
pared with the 200 dsually given by anatomies, not including 
the teeth. They are permeated by the naga air, (Trig. 5.8; 
Qand. 1.4), and its companion airs. (Qrij. 4.30). They help 
to surround the kanda. (Varah. 6.21). The one in the middle 
of the back is like a lute-staff. (Qrij. 3.10). 

It is worthy of note that the only specific bones ment- 
ioned are the backbone, the rib, the frontal bone, and the 
skull, which are discussed here along with the parts of the 
body in which they are found. 

The bones of Qakalya were carried off by robbers, who 
thought they were something else. (Brh. 3.9.26). In the 
mystical sacrifice, they are the pratihara verses. (Ch. 2.19.1). 

Caste is something not dependent on bones. (Nira). In 
a mantra they are said to become as a cakra or diagram. 
(Vasu.) Those of the dead are reproduced with the fourth 
pinda out of the ten offered. (Pinda. 5). 

Cosmioally, the mountains are said to be produced from 
the bones of Prajapati. (Sub. 2). Those of the sacrificial 
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horse in the great a9vaaiedha are the constellations. (Brh. 
1.1.1). They are the frame of the figurative chariot. (Chag). 

FLESH— MANSA. 

Man^a, flesh, is frequently mentioned as one of the com- 
ponents of the body. (Tait. 1. 7.1; Mait. 1.3; Atma. 1; Sub. 
8; Narad. 3.48; 4.26, 28; Tri^. 5; Adhya. 6; Yaj. 6). It is 
one of the six envelopes of the body. (Mudg. 3; Varah. 10). 
The body is smeared over with flesh. (Mait. 3.4; Narad. 3.46). 
It is composed of the m.edium element of the food consumed, 
corresponding to earth. (Ch. 6.5.1). Qarir. also says that it is 
composed of earth. In the foetus, it is said to be developed 
from blood, and from it fat is developed. (Garbha. 2). There 
is a ball of flesh and blood in the heart. (Sub. 4.11). 

The masses of flesh composing the body are like the vrood 
of trees. (Brh. 3.9.28). Flesh is udgitha. (Ch. 2.19.1). 

The custom of stirring the remains of a father or other re- 
lative on the funeral pyre^ with a poker, that they may be the 
better consumed, is refered to and declared to be not repre- 
hensible, since the spirit has departed, (Ch. 7.15.3). The flesh 
of a w<'man is to be avoided by the ascetic. (Yaj. 5). Caste 
does not consist in flesh. (Nira.). The flesh of the dead is re- 
produced by the offering of the second of the ten pindas. 
(Pinda. 4). Only once is the eating of flesh suggested In 
order to procure a son knowing the Vedas, one should make a 
meal consisting in part of the flesh of an ox, either old or 
young. (Brh. 6.4.18). This peculiar section would seem to be 
an old one. A much later passage tells us that flesh is not to 
be eaten by Bahudakas, a class of ascetics. (Bhiksu.). Again, 
the ascetic desires to be regarded as the flesh of a cow. (Narad, 
7. beg.). 

The flesh of the a9Vamedha is said to be the clouds. 
(Brh. 1.1.1). 

BLOOD—RUDHIRA. 

References to the blood are not very numerous in the 
Upanisads. However, not less than five different words are 
used for it. The old wotd rudhira first appears in Brh. 3.9.28, 
where it is said that blood flows from a man's skin, like sap 
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from bark. Narad. 4.7 mentions it as a part of the body, and 
.Narad. 7. beg. tells us that ghi is to be looked on as blood by 
an ascetic — that is, it is to be avoided. 

LOHITA. 
Lohita is a connection of the same root, and equally old in 
its usage as rudhira. It is composed of the medium element 
of the water drunk. (Ch. 6.5.2). A.t death it goes back to the 
water whence it sprung. (Brh. 3.2.13). A ball of blood found 
in the heart is the nourishment and vigor of Indra and bis 
wife, the beings dwelling in the eyes. (Mait. 7.11.2). A later 
Upanisad speaks of a ball of flesh and blood in the heart. 
(Sub. 4.11). 

gONITA. 

Qonita appears first in an early, but not one of the oldest 
Upanisads. It is mentioned as one of the constituents of the 
of the body. (Mait. 1.3). The body is smeared with it. (Narad 
3.46). It is one^of the six envelopes of the body. (Mudg. 3). 
It ig developed from the rasa, or liquid part of one's food, and 
from it is developed the flesh. (Garbha. 2). Mingled with 
semen in the womb, it forms the embryo. (Grabha. 2). It 
helps to surround the kanda. That of the dead is reproduced 
with the second pinda of the ten offered, (Pinda. 4). In 
Mahan. 20.25 there is a prayer that it may be pure. 

EAKTA 

Rakta is used only in late Upanisads. It is composed of 
water, (Qar.). It is a part of the body (Yaj. 6), one of the 
kogaa (Varah. 10). It is separated by prana. (Qand. 1.4). It 
is dried up by the rapid flight after death. (Yo. Ku. 1.70). 
Nira. informs us that caste does not consist in blood. 

ASRIJ. 

Asrij also appears only in the later Upanisads, though it 
is an old word. It is an element of the body. (Trif. 5; Narad 
3.48; 4.28). 

Ad unidentified word tell us that blood is the oil in the 
metaphorical chariot. (Chag.). 
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FAT— MED AS. 

Fat is also infrequently mentioned in the Upanisads. 
Two words are used fo)* it. Medas is the more common word, 
but is a little ambiguoiis, as it may also mean lymph. It is 
first mentioned in Maip. 3.4 as one of the impurities of the 
body. It is several times mentioned as oae of the compoaents 
of the body, (Sub. 8; Nand. 4.26; Tri9.5). or one of its six 
kogas. (Varah. 1.10). In the embryo it arises from the flesh, 
and from it, in turn, come the sinews. (Garbha. 2). It sur- 
rounds the kanda. (Varah. 5.21). The weight of the fat in the 
body is 2 prastha or 1456 grams. (Garbha. 5). Medas is 
mentioned once in connection with the malamantra ia Ramap. 
74. The ascetic must regulate his diet, to prevent increase of 
fat. (Kanthag. 2). 

VASA. 

Vasa is used but once, in Mait. 3.4, where it is men- 
tioned as one of the impurities of the body. As medas is 
mentioned in the same list, vasa must be something different, 
but is evidently some oily or fatty substance. 

MARROW— MAJJA. 

Majja is mentioned from the earliest Upanisads on. It is 
in man like the pith of a tree. (Brh. 3.9.28). It is composed 
of the medium element of tejas consumed. (Ch. 6.5.3). It is 
an impurity. (Mait. 3.4). It is repeatedly mentioned^ as one 
of the parts of the body. (Tait. 1.7.1; Mait. 1.3; Atma. 1; 
Narad. 4.56,28; 3. 48; Trig. 5). It is one of the kogas of the 
body. (Mudg. 3; Varah. 1.10). It surrounds the kanda. 
(Varah. 5.10). 

Garbha 2 tells us that it is developed from bone, and that 
semen is produced from it. In Garbha 5 there is a puzzling 
mention of 500 majjas in the body. The scholiast suggests 
muscles, but this hardly seems likely. If the passage is not 
corrupt, the writer may refer to sections of marrow in differ- 
ent bones, and perhaps include the apparently separate granules 
or sections of the brain. Persian magaz means brain as well 
as marrow and is etymologically conected, through Avestan 
mazga and Pahlvi mazg, and this throws some light on the 
subject. 
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Marrow is mentioned as food in Ch. 2.19.2, where it is thg 
rule of one who knows the Yajiiayaniya Saman, interwoven 
in the bqdy, not to eat marrow for a year, or not at all. The 
cojiaection seems to be that he does not have need of this choice 
morsel, as his knowledge makes him great and strong withoutit. 

Majja is said to be the nidhana or cadenza in the sacrifi- 
cial chant. (Ch. 2.19.1). The marrow of the dead is repro- 
buced by the 4th pinda of the ten offered. (Pinda. 5). 

SINEWS— SNU. SNAYU, SNAVAN. 
Snayu and snavan, evidently variants, are the words used 
for sinew or tendon. Not much is said about them. Prom 
the older Upanisads on they are recognized as a component of 
body. (Tait. 1.7.1; Mait. 1.3; Narad. 3.48; 4.2'j; Kathar. 17; 
Yaj.5), They form one of the ko:,;ai of the body, (Mudg. 3). 
They are like the inner bark of a tree. (B.-h. 3. 9. 28). They 
bind the body together. (Narad. 3.46). Th-are are 900 of them 
(Garbha. 5). They are developed from fat, and from them 
comes the bone. (Garbha. 2), They are the harness of the 
metaphorical chariot to which the body is likened. (Chag.). 

THE SKIN— TVAC. 

Tvac is a slightly ambiguous word, as it is used not only 
for the skin but also for the sense of touch. But its main use 
is for the skin, and the relations of the two ideas are so close 
that it is hardly necessary to do more than call attention to the 
dual meaning of the word. 

From the earliest times its function as the organ of touch 
■was recognized. It is the site of all touch. (Brh 2.4.11; 4.5. 
12). It is one of the fetters or graspers of the body, having 
toufih as its function. (Brh. 3.2.9). Later Upanisads repeat 
this fact. (Garbha. 1; Narad. 6. beg.; Trig. 1. beg.). Cari- 
rika mentions it as the organ of touch, and adds that its field 
of activity is the air. It is one of the knowledge senses. 
(Varah. 2). It is one of the six envelopes of the body. (Varah. 
10; Mudg. 3). It is one of the forms of prakrti. (Oar.). It is 
one of the seven elements of the body, and ons of its 16 
powers. (Bhav.). It is one of the parts of the body. (Tait. 1. 
7.1; Atma. 1; Narad. 4.26; Yaj. 6). Blood flows from it 
like sap from the bark of a tree. (Brh. 3.9.28). One can not 
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take food with it; if this were possible, the mere touching of 
food would satisfy. (Ait. 3.7). 

The late Tri9. connects it with the element fire, and the 
Yoga Upanisads say that it is permeated by the naga air. 
(Qrij 4.30; Trif. 81; QSi.nd. 1.4). It is also said to cover the 
kanda. (Qrl^. 4.4). 

Piajapati thought, "If the skin feels, then who am I" 
(Ait. 3.11). This makes clear tiie distinction between the self 
and the sense. In deep sleep tvac, with its object, attains to 
the deity. (Pra9. 4.8.9). 

The skin of man is likened to the outer bark of trees. 
(Brh. 3 9.28). It is also identified with the prastava hymns 
in Ch. 2.19.1. It is the body of the antaryamin. (Brh. 3.7.21). 

One whe meditates on the mystic om is freed from sin, as 
a snake sloughs his skin. (Pi-a9. 5.5). The sloughing of the 
skin by a snake is also mentioned in (Aksi. 13). The sannya- 
sin should restrain himself so as nor. to feel with his skin. 
(San. 4.2). Tvac corresponds to certain syllable in a mantra. 
(Ramap. 77). That of the dead is recreated with the second 
pinda of the ten offered. (Pinda. 4). 

Cosmical Correlations. The skin of the Primal Man split, 
and from it came forth the hairs of the body. (Ait. 1.4). 
Again, the shrubs and trees, becoming hairs, entered the skin. 
(Ait. 1.4). The skin is the covering of the chariot in Chag. 

CARMAN. 

Carman is mentioned as one of the parts of the body. 
(Tait. 1.71; Mait. 1.3: Atma. 2). The body is covered over 
with it, (Mait. 3.4), or bound about with it. (Narad. 3.46), It 
is developei from earth. (Car.). The pudenda of a woman 
is merely a piece of skin spilt in two. (Narad. 4.30). 

The skin of a woman is likened to a fire in the Adha 
Upasana sacrifice. (Brh. 6 4.3). 

Caste is not dependent skin. (Nira). One should sit on 
the skin of a tiger in worship. (Ramarah. 3.5). 
The LIMBS— ANGA. 

Afiga is a word which has a broad use to designate parts of 
anything apart from its use to indicate a part of the body. 
Both these uses extend throughout the entire Upanisad period. 
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Early mentions are that prana is essential to the life of 
the limbs, for from whatever member prana goes away, that 
limb withers. (Brh. 1.3.19), The limbs are held to- 
gether by air — strung together as by a thread — and it is a 
saying that the limbs of a dead person have become unstrung. 
(Brh. 3,7.2), or relaxed. The (subtile) body is released from 
the limbs. (Brh. 4.3.36). 

Of the five vital airs, vyana is duffused throughout all the 
limbs (Amrta. 35). Samana carries the fine element of food 
to each limb. (Mait. 2.6). A late yoga Upanisad tells us that 
diseases of the limbs may be cured by concentrating the air 
in the affected members. (Trig. 23). 

All the uninjured limbs constitute the body. (Mahan. 72). 
The tejas or essence of all the limbs constitutes semen. (Ait. 
2.2). The son springs from his fathers' limbs. (Kaus. 2.11). 
When a woman is impregnated, the semen becomes like her 
own limbs, and so it does not harm her. (Ait. 2.2). 

The limbs may possess beauty, (Narad. 4.27}, and sound- 
ness, (Anna. 3.15), while weariness is caused by the exercise 
of them, (Sav.). 

Metaphorical, fancifnU etc. The deity comes in contact 
with the limbs. (Qiras. 4). Breath is the essence of the limbs, 
hence it is called aiigirasa (from aiiga + rasa). (Brh. 1.3,8,19). 
Similarly the udgltha is the essence of the limbs and aiigirasa. 
(Ch. 1.2.10). The yajaniya hymn is interwoven with various 
members of the body — -the hair, skin, flesh, bone, and marrow. 
(Ch. 2.19.1). The ten sense organs are said to be the limbs 
sprung from intelligence, prajna. (Kaus. 3.5), The soul is 
said to be seven limbed in its walking and dreaming states. 
(Nrsp. 4.1; Varadot. V). Subtile (suksma) limbs are obtained 
after death. (Trip. M. 2.1). Perfect limbs may be obtained 
through knowledge of certain philosophic truths. (Ch. 2.19.2; 
2.20.2). 

In one place the waking state is said to have eight limbs, 
(Narad. 8.8). The soul is said to have three limbs. (Pacu. 5). 
Hari is said ^0 be in the limbs of one. (Cara. 27). The limbs 
of the worshipper are through the priest identified with the 
sacrificial results. (Kanthag. 1). The limbs of the kundani 
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are once mentioned and said to be fine. (Advay). The deity 
is said to come iu contact with the limbs. (Qiras. 4). 

As an illustration, the tortoise is said to gather his limbs 
together, and one should in the same way draw/ in his senses. 
(Ksuri. 3; Narad. 3.74). 

Religious. The limbs are mentioned (here angaka) in 
a charm during coition. (Brh. 6.4.9). They are rubbed in a 
charm. (Kaus. 2.3). Later Upanisads revel iu the use of .the 
limbs in religious and ritualistic ways. One line of treatment 
is presented by the rubbing of ashes or putting the tilaka or 
tripuudra oa various parts of the body. Ashes are mentioned 
in Brhkj. 2.32; 4.2; 5.19; Bhasma. 2; Daks 8. The tilaka, 
generally sandalwood, paste, is enjoined in Vasu; Gopi. 5.2. 
But in-Yoga the limbs become very important. To begin with, 
one with defective limbs cannot become an ascetic. (Narad. 
3-.1; Nirv.). Then come numerous rather indefinite mentions 
of their employment in Yoga, usually followed by specific 
commands as to what is to be done with each member con- 
cerned. (Saubh. beg; Saras, beg; Daks. 15; Daks. 1). Usually 
the employment of eight limbs is enjoined, (Tri?. 23; Kathar. 
6; Orij. 1.3.4; 5.3; Varadot. 6; Varah. 5.10), which may be 
made pure by repeating a certain mantra. (Haya. 4). Once 
the employment of six limbs is coiflmanded. (Yo. Ku. 2.38). 
And once the restraint of the eight limbs is a bandha. (Nira.). 
Their abandonment or overcoming is also a necessary thing. 
(Mukti. 2.42; Aaya. 4). Sometimes they are to be rubbed in 
Yoga. (Yo. Cu. 41). ' They are to be "employed in asanas (Trie. 
34). They should be kept fixed or rigid in Yoga. (Nrsp. 1.1; 2.4; 
Mandal. 5.1). Bathing of them may be abandonded by the 
higher type of ascetic. (Turi). By yoga practices the limbs 
may be made pure as far as the results of karma are concerned, 
(Kund. 6). Woman is a trap for the limbs, and binds them. 
( Yaj. '5.11). They should be used in honoring Rama. (Ramap. 
90).' 

Deties etc. References to the limbs of the deities are late as 
a rule, though Kena. 4.33 tell us that the Vedas are the limbs 
of Brahma, and Tait. 1.5.1 informs us that the vyahrtis are 
his members. Gopi. 5 also makes the Vedas the limbs of 
Brahma. The limbs of Brahma are red and white. (Dhyana. 
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12). The pitamaha himself is an afiga of the Supreme God. 
(Cara. 1). Indra worships with bowed limbs. (Bhasm. 2). 
Other references are to iaduce mea to employ their limbs in 
worship by showing' that the gods did certain things. Praja- 
pati vowed to smear his limbs with ashes, (^iraa. 5). Qiva'a 
are smeared with ashes. (5^nd. 3; Ramarh. 2.32). Ganapati's 
are adorned with red. (Gana). Further descriptions of the 
limbs of the deities are that those of Qivaare noble, (^and. 3). 
Sarasvati has handsome limbs. (Sara. beg.). Tulasi delights 
in the limbs of Visnu. (Trip. M. 2.2), Those of the Qesa are 
resplendent. (Trip. M. 2.3). Sita, Laksman, Hanumana. etc., 
are called tlie limbs of Rama, and so is the pranava. ( Ramarah. 
1.6). The limbs of Rama were beautiful, (Ramap. 32), and 
long. (Ramap. 52). The limbs of the gods are imaginations. 
(Ramap. 8). The touch of the limbs of the deities produces 
vajra. (Mudg. 2)- The a of om has red limbs, the u white 
ones, and the m black ones. (Qand. 1.6). The limbs of the 
mantraraja are several times referred to. (Nrsp. 1.2.5; 2.2). 

GATRA. 

Gatrafor the limbs is found only in later Upanisads. 
They are pervade by the samana air, (Qand. 1.4; Tri9. 80), 
while the air dhananjaya carries away the beauty of a dead 
limb. (Tri9. 86). By rubbing them in water, they become 
firm and slender, a thing to be desired in Toga. (Qand. 1.7.4). 
Those of the ascetic should be pure. (Nirv.). They are to be 
motionless in Toga. (Mandal- 3.1). Amrta 12 gives practi- 
cally the same command. They are not to tremble as the 
yogin thinks on tho word om. (To. Qi. 1). They are affected 
in the first and second methods of sounding the word om. 
(Hansa 10). Ashes were to be put on the limbs for purifi- 
cation from the sin of Brahman killing. (Brhaj. 6.7). 

gARlRADEgA. 

Qariradega hardly means limbs, but rather some part or 
loclity of the body. They are places from which the soul 
may leave the body at death. The eye and the ear are so 
specified. (Brh 4.4.2). 
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LIMBS— AVAYAVA. 

Avayava, limb or membar, is used a few times in the 
late Upanisads. They belong to the body. (Yaj. 19). That 
which has limbs is temporary; that which has not is eternal. 
The deity is without limbs. (Trip. M, 2.3). The same passage 
tells us that avidya or ignorance, as a general principle has 
members and that in metaphysics certain things have form, 
akara, but not members, avayava. Also the highest state of the 
soul is without parts- In Trie. 120 the word is used in con- 
nection with the limbs of the body, where omens occurring in 
the avayava foretell death. In Sita different avayava are due 
to the manifest power of the deity, and in Narad. 6 beg. the 
twenty-five elements (tattvani) of the ascetic are his limbs. 

JOINTS— MARMAN. 

Marman does not appear in the older Upanisads. It 
seems to refer to vital spots — where one may receive a mortal 
wound — as well as to mere articulations. In Garbha 5 there 
are said to be 107 of them, but we are not told where they are 
located. A late Yoga Dpanisad, however, enumerates 18 
marmasthana, but in this passage the word hardly means 
more than a part or the body. The 18 are as follows: — 
1, Big toes. 2, Ankles. 3, Legs. 4, Thighs. 5, Anus. 6, 
Heart. 7, Penis. 8, Mid-body. 9, Navel. 10, Neck. 11, 
Elbow. 12, Palate. 13, Nose. 14, eye. 15, Mid-eyebrows. 
16, Forehead, 17, Knees. 18, Hands. (Trig. 128-132). 
This list is given again in Qand. 1.9, with two alterations; 8 
is the cavity at the back of the mouth, and 11 is the crown of 
the head. They are to be cut, forgotten, relaxed, in Yoga. 
(Ksuri. 12,13,14). 

SANDHI. 

Garbha 5 tells us that there are 180 sandhis or joints in 
the body. Deussen takes this to means sutures. They are 
evidently different from the marmans mentioned above. 
That of the eyebrows on the forehead is refered to in Jabala 
2 and Ramot. 4. They are mentioned as parts of the body in 
Yaj. 5. Those of the hands and feet are permeated by udana. 
(Trig. 80); in fact all of them are so permeated. (Qand. 1.4.). 
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GRANTHI. 

Granthi is merely mentioned as a part of the body in 
Yai. 5. 

PARVANI. 

The parvani or joints of the horse in the agvamedha are 
said to be the months and half months. (Brh. 1.1.1). The 
■word is used figuratively in Narad. 9,1. 

ENVELOPES— KOgA. 

The recognition of five metaphysical kogas or sheathes to 
the soul is a very common thing. There are also six mate- 
rial sheaths mentioned. They are enumerated as follows in 
Mudg. 3, and Varah. 10. Skin, flesh, blood, bone, sinew, 
marrow. Maitreyi. 3.17 speaks of the soul as being free from 
the six ko^as. 

ELEMENTS— DHATU. 
Secen elements or dhatus are mentioned. Bhav. recog- 
nizes seven, but mentions only the skin specifically. They 
are enumerated as follows in Tri9. 5. Digestive fluid (rasa) 
blood, flesh, fat, bone, marrow, semen. They increase when 
rasa increases. (Varah. 5.48). 

TATTVA. 

Varah. 1. 1-4 mentions 24 tattva belonging to the body. 
They are the 10 senses, the 5 pranas, the five sense objects 
(sound etc.), and the four powers constituting the antahkarana — 
that is, manas, buddhi, citta, and abankara. 

CIRCLES— CAKRA. 

The cakra or circles of the body play an important part 
in the late Yoga exercises, though unknown earlier. Ordi- 
narily six of them are recognized, (Varah. 5.53, and see be- 
low). They are twice enumerated and located; in Yo. Cu. 2, 
and Yo. Cu. 3. 9-12 They are as follows:— 

1. Adhara (miiladhara = anus). 4. Anahata= heart. 

2. Svadhisthana = pudenda. 5. Vi9uddha = neck. 

3. Manipiira =• navel. 6. Ajnacakra = forehead. 

(mastaka) 
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In Hansa 3, though they are not called cakra, they are 
each mentioned by name, and after the adhara has been 
closed, the breath Is to be drawn up through the remaining 
cakras in the order of their enumeration. 

Saubhag.3 has a scheme of nine cakras. Nos. 1 to 5 are 
the same as given above, except that 5 is called kanthacakra, 
and 8 corresponds to 6 of the ordinary scheme. But between 
the ■vi9uddhi and the ajiiacakia two others are inserted, the 
taucakra and the bhriicakra, while after the ajna-cakra comes 
the akafackra, which seems to be an imaginary spot outside of 
the body. 

This seems to be the most suitable place for the mention of 
,the separate cakras. The adhara is the first circle. (Yo. Cu. 6). 
It is in 4 parts. (Yo. Cu. 3). The yoni is between it and the 
svadhisthana. (Yo. Cn. 7). The Brahma circle is in it. 
(Saubh. 3). It is also known as the miiladhara, miilasthana, 
and mulakanda, even miila. The artery susumna extends 
JErotn it to the opening at the top of the head. (Mandal. 2; 
Advay.) In Yo. Cu. '20 it is said that the artery 5ankhini 
goes to it. In one place it is described as three cornered, and 
situated between the anus and the penis. (Varah. 5.50) The 
locality of the kanda is five fingers from it. (^fij- 4.3) It 
contains a qsakti or power like fire. (Saubh. 3). The kundalinl 
sees it. (Yo. Ku. 1.82)- Piana is said to reach to it, though 
one would expect apana here. (Qrij. 4.43). Ganapati is in it. 
(Gan). The deity extends from the miiladhara to the crown 
of the head. (Trip. 1.1). Between these same two points, the 
pan or betel leaf should be waved back and forth in a certain 
from of worship. (Bhav.). In one of the asanas, the left foot 
is to be placed below it and the right foot above it. (Yo. 
Ku. 1.6). 

Svadhisthana is the seconl circle, and has six parts. 
(Yo.Cu.3, 6; Saubh. 3). The yoni is between it and the 
adhara. (Yo. Cu. 7). It is the resting place of prana and of 
the medhra. ("Yo. Cu. 10,11). It has the liiiga. (Saubh. 3). 

The manipiiraka is a cakra in the navel region, (Yo. Cu. 
-13) though Saubh. 3 calls it the heart cakra. It is eight petaled, 
and has a light in it, viewed as the cardiac region. (Saubh. 3). 
As the manivadbimba it is cakra in the navel region. (Yo. 
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Cu. 9). As thenabhicakraithas thekundliniin it. (Saubh. 3). 
The nabhikanda, referring to the navel region, means about 
the same thing. Air is breathed into it. (Qrij. 7.12). By 
means of manas, the pranas are concentrated in it, and this 
cures diseases of the stomach. (Trig. 108, 109). 

The echo of the word om is heard in the anahata. 
(Saubh. 5). 

The kanthacakra is four fingers in size and conta ins tha, 
artery ida on the left and piiigala on the right, while susumna 
is between them. (Saub. 3). The spokes of vifuddha are 
mentioned, and it is in one place said to be between the eye- 
brows. (Yo. Cu. 5). 

The bhrucakra is one finger in size, and contains the eye 
knowledge, like a glowing tongue of flame. (Saubh. 3). 

In Saubh. 3, the ajnacakra is said to be the nirvana cakra, 
the brahmarandhra. It is like the point of needle. 

The same passage tells us that the akagacakra contains a 
16 petaled lotus. 

OPENINGS— DVARA. 

Even some of the earliest Upanisads describe the body as 
a city with eleven portals. (Ait. 1,3.12; Katha. 5.1). These 
eleven portals, or dvara, are defined in the commentary as 
follows; — (1) The ears, (2) the eyes, (2) the nose, (2) the 
mouth, (1), the "two below", (2), the navel, (1), and the 
suture in the skull, the Brahmarandhram, (1). As the city 
is Brahma's, these portals are for communitation with the outer 
world. Several passages mention only nine openings. (Qvet 
3.18; Yog9. 4; Yoga. 1.13; Yo. Cu. 107), In the Bhagavad- 
gita, 5,13, nine openings are mentioned. They are the same as 
those giuen above, with the omission of the last two, the navel 
and the brahmirandhra. Narad. 2.43 mentions only seven, 
and Anna. 3.7 five, but the last passage refers to the senses. 

In Ait. 1.3. 12. the opening in the skull is that by which 
the soul enters the body. Otherwise their functions are de- 
find only in later Upanisads. One breathes in and out 
through these nine doors. (Yo. T. 13). They may defiled 
through an untruth. (Narad. 3.43). They are to be closed in 
yoga, by means of buddhi. (Yo. Cu. 107; Narad. 6.1). 
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RANDRHA. 

The randhras are exactly the same as what is mentioned 
above. There are nine of them, and through them ordure, 
urine, etc. are excreted. (Qand. 1.4; Bhav.). The air goes to 
the upper one in a certain position of the mouth, in an exercise 
which is facilitated b;f practice. (Qand. 1.4, 1.7.30). Two of 
them are in the nose, and the air is to be expelled by them. 
(Yo. Ku. 1.30)- One of them (the brahmarandhra) is to bear 
the tilaka. (Vasu.). The susumna covers four of these open- 
ings before it goes away to the brahmarandhra. (Varah. 5.30). 

HALVES— ARDHVA. 

The fore half of the horse in the ag^vmedha is the rising, 
and the latter half the setting sun. (Brh. 1.1.1). 



Chapter. IV. 



THE TRUNK AND ITS PARTS— SANDEHA. 

Sandeha is a rare word in the Upanisads, being used only 
in Oh. The trunk of the atman is Vaigvanara, identified with 
akafa and bahula. (Ch. 5.15.2; 5.18.2.) The trunk of 
ignorant philosophers is liable to perish. (Oh. 5.15.2.) 

THE BACK— PRISTHA. 

If a man is touched on the back, he knows it through his 
mind. (Brh. 1.5.3.) The divine light shines on the back of 
all. (Ch. 3.13.7 ) The b ick has a bone in it like the staff 
of a lute — a remarkably sensible comparison from a late 
Upanisad. (Qrij. 4.10.) 

Religious. The chief use of the word is in connection 
with formalistic matters. It is one of the parts of the body 
to receive the tilaka. (Brhaj. 4.19,22,29.) This tilaka is for 
Hari. (Brhaj. 4.29). Or, it should be put on with namas to 
Bhima. (Brhaj. 4.31.) This tilaka frees one from sins com- 
mitted by the anus — whatever they may be. (Brhaj. 4.34.) 
The importance of this rite lies in the fact that all the tirthas 
or places of pilgrimage lie in the back — that is, the tilaka 
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applied to the back makes them propitious. (Brhaj. 4.24.). 
The ascetic should not have a lame back. (Narad. 4. end.) 
Coacentratiag the attention on the prsthabhaga gives one 
knowledge of Varunaloka. (^and. 1.8.) 

Gautama was born from the back of a hare. (Vajra.) 
The backs of different sacrificial fires are mentioned. 
(Mait 6.33.) 

Cosmically, the back of the ajvamsdha and that of death 
are both identified with the sky. (Brh. 1.1.1; 1.2.3.) 

THE BACKBONE— PRSTH A VANQA. 

The back bone is qientioned as part of the body. (Atma. 
1.) That of the embryo developes in the fifth month. 
(Garbha 3.) 

BREAST— URAS, 

The breast or chest, uras, is said to be moved by the 
breath, and then sound is uttered. Mait. 7.11.4.) 

In Yoga the breast is to be somewhat elevated. (Ksuri. 
4). Air is to be drawn into it from the neck, and from the 
breast to the navel. (Qri]. 7.6.) 

It is the altar of the Vai9vanara self. (Ch. 5.18.2.) It is 
the altar when the body is viewed as a sacrifice. (Mahan. 
64.1.) 

Cosmieally, the body of the cosmical purnsa is the earth, 
(iyam). (Brh." 1.2.3.) 

VAKSAS. 

Vaksas is montioned only in very late Upanisads. The 
tiipiindia or til.ika is to be put on it. (Kalag. 1; Jabali.). 
This tilaka frees one from sins committed by the mind. 
(Brhaj. 4.34.) Yajnavalkhya tells King Janaka to put ashes 
on his breast. (Brhaj. 7.1.) In Yoga the breath is to be 
stopped in the breast. (Yo. Cu. 114.) The air is said to rise 
from the breast in yoga breathings (Yo. Ku. 1.15,16.) The 
jaw is to rest on it in certain Yoga exercises. (Yo. Cu. 66.) 
Pressing to the breast as a sign of affection is mentioned in 
Trip. M. 2.3. 
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kucasthAna. 

Kucasthana is used once. THe tirtha of Kuruksetra is 
said to be ia it. (Qrlj. 4.49.) 

BREAST OR NIPPLE— STANA. 

Stana or stanya refers especially to the female breast or 
nipple, though sometimes used for the male breast, aad also 
for the udder and teats of animals. The uvula is said to hang 
down like a stana. (Tait. 1.6.1; Parab.) The new born child 
is put to the breast with certain mantras. (Brh. 6.4.27.) 
This is symbolical of the fact that the child lives on milk. 
(Brh. 1.5.2.) Owing to the fact that one is repeatedly reborn, 
one drinks in time from many breasls. (Garbha 4.) The stana 
is attained by birth. (Yaj. 15.) 

The stana is said to have a bimba or shadow. (Tripura 
111.) One hangs on to the atman as if to a breast, f Brahma 1.) 

Fallen semen is to be put between the breasts or eyebrows 
■with certain mantras. (Brh. 6.4.1.) The Rama mantra is to 
be worn on the breasts; Rama on the right one, maha on the 
left, and Ramayana between the two. (Ramap. 22.) 

The variant stanya is used in Yo, T. 3, where one is said 
to spring from it, and then to return to it in lust. This is a 
pessimistic passage, deploring the low nature of man. 
Another pessimistic passage declares that the beautiful breast 
of a woman will eventually be eaten by dogs. (Yaj. 8.) 

PAYODHARA. 

The one reference noted is the same as the first one given 
above under stanya^ namely, that one drinks from the breast, 
and returns to it in lust. (Yo. T. 2.) 

HOLLOW ABOVE HIPS— ANKA. 

Anka is usually translated lap, though it really means the 
curve above the hips, where the Indian women carry their 
children. When a child is born, a man should place it on his 
aiika, lighting a fire and uttering a mantra for the welfare of 
the child. (Brh. 6.4.24.) Rama took Sita on his anka ■ after 
conquering Ravana. (Ramap. 47.) Nature is also borne on 
his aiika. The moon ia called 9a5anka (having a hare seated 
on her hip.) - (Narad. 9. end.) 
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FLANK— PARgVA. 

The flank, pargva, is one of the parts of the external 
body. (Atma. 1.) It is among the parts of the body to 
receive the tilaka, (Brhaj. 4.14.8,) which is to be put on with 
namas to the two i9as, or to Qiva. (Brhaj. 4.30,31.) The 
tilaka is to be put on the flanks by Brahmans and Ksatriyas, 
but not by Vaifyas. (Brhaj. 5.2.) The tilaka, and ashes so 
applied, free one from the sin of embracing another's wife. 
(Brhaj. 4.35.) Concentrating the attention in the flanks gives 
one knowledge of Nirritiloka. (Cand. 1.8.) 

From the flanks of the Creator came the sun and moon. 
(Brhaj. 6.12.) When the mahacakra is diawn the sun and 
moon are put at its flanks, (Nrsp. 5.2.) The sun is at the 
flank of Rudra, and Uma at the left. (Ramarah. 4,5.) The 
all-supplying cow — kamadhenu— stands at the flank of Varada. 
(Varadap. 2.2.) 

Gosmkal. The flanks of the sacrificial horse are fhe 
directions. (Brh. 1.1.1.) Those of death are the north and 
south. (Brh. 1.2.3.) Those of the cosmical bird are time and 
fire. (Hansa. 6.) The sides of Prajapati are day and night. 
(P. S. 22.) 

PAKSA, 

Paksa is rather a wing, or side in the sense of direction, 
than a part of the human body. But the paksas of the various 
purusas or atmans which are inside of one another like 
Chinese boxes are referred to and identified with the breath, 
the Vedas. etc., in Tait. 2. Those of the three sacrificial fires 
are mentioned in Mait. 6.33. The paksaka of the avadhuta 
are his pleasures. ((Avadh. 3.) 

SEAT— Asa, 

Asa is merely included in this list to make the list of 
parts complete. It is red in the monkey (one species), like 
the lotus. (Ch. 1.6.7). 

PUCCHA. 

Puccha properly means the tail of animal, even in modern 
Hindi, (puccha; pUnc). but is used a few times in other con- 
nections. That of the cosmical purusa is the west. (Brh. 1.2.3) 
Those of the various purusas or atmans of man are identified 
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with, various things. (Tait 2.1.1). Those of the three sacrifi- 
cial fires are mentioned in Mait. 6.33. That of the avadhiifca 
ascetic is Brahma. '(Avadh.. 4). That of the kundalini is 
mentioned in Yo. Kn. 1.83. 

RIB— PAEgU. 

Par9U is used but once. The ribs of the sacrificial horse 
are the semicardiual points. (Bi'h. 1.1.1). 

ABDOMEN OB BELLY— UDARA, 

Udara is the common word for belly or stomach. Some- 
times it is used with, an external signification, and sometimes 
with an internal one, but they are all grouped together here. 
The word is U'^t used in the earliest^ Upanisads. The udara 
is one of the parts of the body. (Atma 1). Its fire is often 
mentioned. (Mait,. 6.17.26; Garbha 5; Arun. 2; Qrij. 8.2). The 
references from Mait, recognize the fact that this heat cooks 
or digests the food consumed. But in many cases this fire is 
referred to in a mystical sense. Apana circulates in the udara. 
(gand. 1.4; grij. 4.27). 

Metaphorical. Digestion is once likened to a sacrifice, when 
it is said that the fishes caught by the fishermen are offered 
in the fire of the udara; the pranas are offered with om in the 
same way. (Mait. 6.26). The fire of the udara is identified 
with the Garhapatya fire. (Garbha 5). In another passage, 
the udara (here apparently the trunk) of Brahma is the Yajur 
Veda. (Kaus. 1.7). Brahma is said to be in the udara 
(Gaud. 3.12).' 

In Yoga the ordinary fires of the body are to be concen- 
trated in the fire of the belly. (Arun. 3). Again, its fire is to 
be mingled with the outer fire. (grij. 8.2). But the most 
frequent mention of the belly in the later Upanisads is the 
filling of it with air, holding air in it, and breathing the air 
out of it. (gand. 1.4.1; Yo. Ku. 1.36; grij. 5.6; 6., Tri9. 114). 
A breath is located behind it and a bond in it. (Yo. Cu. 49). 
It is to be held rigid in the padma asana. (Yo. Ku. 1.32). A 
rosary of rudraksas is put on it with a proper mantra. (Rudrak 
1.22). The left tana (foot or arm ? ) is to be put on it in a 
certain asana. (Yo. Ku. 1.49). It is to be used as a begging 
vessel by the yogin, the only other one allowed him being 



50 THE TEUNK— FLANK. 

the hand — referring to the fact that the higher classes of 
ascetics must be absolutely without this world's goods. (Arun. 
5; Jabala 6; Yaj beg.) One may commit sins with the belly 
(Mahan. 31,32) henfe the Paravrajin should carefully guard 
his. (Narad. 2.13). 

The udara of the world germ contains all living things. 
(Kathar. 16). That of Ganpati is long. (Gana). 

' Cosmical. The belly of the sacrificial horse, as well as 
that of the cosmical man, Mrtyu, is identified with the atmos- 
pheric realm — antariksa. (Brh. 1,1.1; 1.2.3). That of the deity 
is the sea. (Varadot. 4). 

JATHARA. 

The jathara of the foetus developea in the fourth month. 
(Garbha 3)'. Its fire is mentioned. (Qand. 1.7.14; Qrij. 5.10). 
Otherwise the reference is to that of the deity, which is said 
to pervade the sky, and to contain, yaksas, kinn iras, raksasas, 
and men. (Vardot. 3,4). 

BELLY— KUKSI. 

Kuksi belly, though a very old word, appears only in very 
late Upanisads. It has afire in it. (Varah, 5.8), The pair of 
them (kuksiyugala) is to be closed in a form of yoga. (Yo.Cu. 
66). This dualisitic expression recalls, Atharva Veda 2.5.4. 
Those who fill the belly are Brahmans in appearance only. 
(Parab. 10). The concentration of the pranas in the navel 
region cures diseases of the belly. (Trig. 109). A rosary of 
of rudraksa fruits is to be worn at its belt. (Rudrak 1.19). 

KADKSI. 

This variant of the last word appears a single time. A 
throbbing in the kauksi fortells death in half a month. 
(Trig. 124). 

EOSTHA. 

Kostha seems to refer to the digestive region of the body 
in the one place where it appears. The water goes to the 
kostha, and is heated by a slow fire, aiding in digestion 
(Caiid, 1.4). 

■■ pAjasya. 

Pajasya is a doubtful word, used in connection with the 
sacrificial horse, Brh. 1.1.1, where it is identified with the 
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earth. The back of the animal is said to correspond to heaven, 
udara to the atmosphere, and the pajasya to the earth. This 
would seem to make pajasya refer to the exterior aspect of 
the belly, while ndara is the belly inside. The word may 
possible mean "stocks". 

THE NAVEL— nAbHI. 

References to the navel are rare in the older Upanisads, 
but are increasingly frequent in the later ones. In these, the 
navel has an exaggerated importance, being considered the 
the central and most important organ of the body. 

The first mention of the navel is in the old Aitareya 
TJpanisad, 1.4, where it is connected with apana, which is said 
to have come forth from the navel of the primal man, while 
from this in turn came death. In return, death, becoming 
apana, enters the navel. (Ait. 2.4). Then, with the exception 
of a few unimportant references in Mahan., the mention of the 
navel is confined to the late and very late Upanisads. 

It is below the heart. (Mahan. 11.7). It is a part of the 
external body (Atma 1). It is in the centre of the body, 
and contains a twelve spoked wheel. (Qand. 1.4; Trig. 58,59). 
This undoubtedly refers to the appearance of the navel, while 
the statement as to its location is of course approximately 
correct. It is one of the 18 vital spots in Yoga. (Trig. 130 
Cand. 1.9). In one passage the kiindali is said to be located 
two fingers below the navel (^rij. 4.11). This would seem 
to be a mistake for the kanda, as the kundali is usually 
located above the navel. (Qand. 1.4; 4.5; Yo. Cu. 14). The 
cakra in this region is the manipiiraka (Yo. Cu. 13; Yo. 
Ku. 3,11), or the manivadbimba, (Yo. C u. 8). In its locality 
is found the food-portion of the body. (Trig. 6). This no 
doubt connects this part of the body with digestion. Its circle 
is in the midst of a web of arteries. (Varah. 5.29). The 
digestive fire dwells in the navel. (Pranag. 2). 

Connection with the breath As seen in the first reference 
given above (Ait. 1.4), some connection between breath and 
the navel was conceived from the earliest times. This connec- 
tion is increasingly emphasized, though the motive is not so 
much a scientific description of the body, but a manipulation 
of the breath in Yoga exercises. A breath is located above it. 
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(Yo. Cu. 49). Opinions vary as to just which one of the airs 
is located in the navel. Tri9. 138 informs us that from the 
nose to the navel is an air space in the body. But the same 
Upanisad informs us thatprana is in the navel, as do others 
also. (Tri9. 78; Qrij. 4.26; Qand. 1.4). It is also said to con- 
tain the apana (Oi'ij- 4.27), and the navel is even called apana. 
(See below). In tbis connection compare Ait. 1.4; 2.4 above. 
Sometimes samana is said to be in the navel region. (Amrta, 
34; Yo. Cu. 24). 

Religiiius uses. The connection of the breaths with the 
navel is of great importance in Yoga, while its importance in 
the body makes it likewise in:portaat to the user of the 
tilaka By means or his breath one takes refuge in the navel, 
which is the abode or vehicle of air. (Ksuri. 7). Air is to be 
held in the navel in Yoga, (gand. 1.4.43, 49; grij. 6.24.28 ff.) 
and when so held conquers diseases, (gand, 1.4.45; grij. 
6.24.28 ff). Air is to be drawn to it from the breast, and 
thence to the kundali. (grij. 6.6.7). 

In the mayurasana the elbows are to be kept beside the 
navel. (Tri9. 47,48; grij. 3.10; gand. 3.10). 

The navel is one of the parts of the body to receive the 
tilaka, when 32, 16, 8, or even when only 5 parts of the body 
receive it. (Brhaj. 4.14, 18, 21, 25, 26). The tilaka is put on 
this part of the body by Brahmans and Ksatriyas. (Brhaj. 5.3) 
It is put on for the god Skanda. (Brhaj. 4.28). It frees from 
sins committed by the 9i5na — perhaps there were a good 
many sins of this class. (Brhaj. 4.34). Again, we are told 
that Prajapati is in the navel — that is, he is worshipped by 
means of it. (Brhaj. 4.23). This may be connected with the 
important function of the navel in the embryo, though this 
is not directly mentioned in tlie Upanisads. The ascetic 
should enter water up to his- navel and repeat certain mantras. 
(Narad. 4 end) Saubh, beginning tell us that the gri sukta is 
to be employed on the navel. 

The navel is also connected with mental activities. la 
the fourfold division of mental functions, citta, or the in- 
tellect, is said to be located in the navel, (garir). The im- 
pressions of the heart start from the navel region. (Tri9. 148). 
It is the abode of the soul in the waking state. (Parrb. beg.) 
It is one of the abodes of deity. (Crahma 2; Parab. beg.) In 



THE TRUNK— FLANK, 53 

■view of the above, it is one of the places in which the atten- 
tion is to be concentrated in Yoga. (Ramarah. 2.43; 2-11). 
This concentration gives a knowledge of the division of the 
body, and also of bhuloka. (Qand. 1.8). Pramana or proof 
should dwell from the navel to the crown of the head. (Parab. 
12), It is one of the six chief parts of the body in the wor- 
ship of Rama. (Ramarah. 2.23). 

Fiinn'ful. Its 12 spokes contain Visnu and other images, 
(Tri9. 58, 59). Visnn has his seat in the navel, like a flax 
flower. (Bhyana. 11). Instead of the figure of the wheel, 
it is said to have a ten pelated lotus in it. (Yo. Cu. 4). The a 
of the word om is placed as Brahma in the navel. (Nrsu. 3). 
Om is the navel of creatures. (Ekaks. 9). 

Deities, etc. Krsna and Laktmi are said to have lotus like 
navels. (Gopalap, ; Saubh. 1). All the gods came forth from 
the. navel of the Creator. (Prhaj. 6.12). The deity is the 
navel of amrta. (Mahan. 11.2), That of Varada is deep. 
(Varadap. 2.2). In the navel or center of the mahacakra, 
Brahma Visnu and Mahei?a are placed. (Nrsp. 5.2). 

Cosmir.a'l Relotiovs. The navel of Prajapati is bhiir. But 
Maharloka is the navel of the cosmical bird. (Nada 3). The 
region of midair was born from the navel of Purusa. (P. 8.14). 
The cosmical relation of the breaths and the navel has been 
mentioned at the beginning of this section. Rtijas, was pro- 
duced from the navel of the deiiy. (Varadot. 3j. Likewise, 
the atmospheric region and space were so produced. (Varadot. 
3.4). In the last reference nabhika is used. 

APANA. 

Apana sometimes appears for the anus, but on one 
occasion seems to be used for the navel. The hands are to be 
folded between the pudenda and apana. (Kund. 16). 

ANUS— PAYU. 

Payu is another word used throughout the entire range 
of Upanisad literature, but with an increasing importance 
from the religious standpoint. Its special function is evacua- 
tion, and it is said to the only site of all evacuations. (Brh. 
2.4.11; 4.5.12). Very late Upanifads also recognize it as a 
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worksense, and that its function is evacuation. (Narad. 6 beg,; 
9arir. Sub. 5,9). Apana, the downgoing greath, d-wells in 
it. (Prag. 3.5). With its works it retires to the deity in deep 
sleep. (Prar. 4.8,9). Tait. 3.10.2 tells us that Brahma is to be 
recognized in the voiding of the anus. 

Late Upanisads tell us that it is two fingers below the 
mid-body. (Varah. 5-19). It is connected vyith the element 
earth. (Tx\q. beg.), while the watery part of the body extends 
up to it. (Qrij. 8.4). It is mentioned among the 16 kalas or 
parts of beings in Trig. 1, and one of the 16 powers of the 
body in Bhav. It is one of the 18 vital spots in Yoga, (Trig. 
130; Qaiid. 9). It is one of the parts of prakrti. (Qarir). The 
vein alambusa goes to it. (Qrij. 4.17). 

It is contracted in Yoga, for the purpose of manipulating 
the breaths, (Varah. 5.33) and the ^ri siikta is employed on 
it. (Saubh, beg.) 

GUDA. 

Gnda, may mean intestines, as well as rectum, but the 
latter is the common meaning in the Upanisads. Excepting 
in one place, where the guda of the agvamedha are likened 
to the rivers (Brh. 1.1.1) the word is used only in the late 
Upanisads. 

The mid-body is two fingers above the guda. (Also gikhis- 
thana, Qand. 1,4). (Qrij. 4 2). Apana moves in it. (Amrta.34; 
grij. 3.27; 'Trig. 79; Qand. 1.4; Yo. Cu. 23). The kaina or 
yoni is in that region (Yo. Ou. 7; Varah. 5.38). It is the 
miiladhara cakra. (Varah. 3.10). The exact spot of the 
muladhara is between it and the penis. (Varah. 5.50). In one 
place the susumna artery alabusa runs to it. (Trig. 72). It is 
said to support smell. (Trig, beg.) In one place the susnmna 
artery is aid to run from the anus to the crown of the head, 
(gaud. 1.4). 

Religioun. One reflects on the guda in Yoga. (Ksuri . 7). 
It is to be closed when one draws his breath to his head in 
Yoga. (Hansa. 3). It is compressed in the padma asana. (Yo. 
Ku. 1.83), In the yoga asana it is to be stopped by the ankles. 
(Trig, 38). It may commit sins, from which the tilaka placed 
on the back frees it. (Brhaj. 4,34). 
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jatharadvAra. 

J atharadvara — the portal of the belly is mentioned but 
once. It may possibly be the navel, but is more likely the 
anus. A throbling in it foretells death in 10 days. (Tri9. 125) 

apAna. 

Apana is used for the anus, when the mid-boy is said 
to be two fingers above it. (Tri9. 65). It serves the body in 
evacuation Garbha. It is to be closed in yoga( Varah. 8,33). 
MID-BODY— DEHAMADHYA. 

The mid-body, dehamadhya, assumes importance in the 
very late Yoga Upanisads. It is sometimes difficult to tell 
whether the word really is used as a name for a specific 
part of the body, or merely indicates generally some central 
spot. But some passages which are clearly used with the 
force of proper name are as follows. The mid-body is a vital 
spot in Yoga. (Tri9. 130). It is two fingers above the anus 
and two below the penis. (Varah. 5.20). From it to the loins 
is the fire part of the body. (Tsig. 137). Qand. 1.4 would seem 
to imply that it is the same as the 9ikishthana. (q. v.) 



Chapter V. 

THE HEAD AND ITS PARTS. 

The most common word for head is 9iras. A general dis- 
cription of the head, though a fanciful one, is given in Brh. 
2.2.3, where it is said to resemble an inverted soma cup, the 
mouth corresponding to that of the soma vessel. On the 
margin of this vessel sit the seven rsis with vac as the eighth. 

This is explained to mean the eight pranas The head 
has four sections or sutures, and 16 tooth cavities. (Garbha 5) 

The head of the foetus developes in the second month. 
(Garbha 3.; It is used in the carrying of burdens, as indicated 
by the 9irovrata, when the student carries fire on his head for 
his teacher. (Mund. 3.2.10) It is a part of the body, born to 
die. (Atma 1) Very late is the statement that is subject to 
diseases caused by the passage of air. (Yo. Cu. 117.) It is 
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thought by some that the atman resides in the head, (Maudal. 
7.4.) The deity dwells in every head. (^vet. 3.11.) It is 
protected by prana, probably referring to the function of 
breath. (Qiran. 3.) 

Religious. One honors the deity with the head. (Mahan. 
8.) Rudra protects one all the way from the region of the 
head. (QirasG.) In the fourth of several ways of reflecting 
on the point in the word om the head trembles. (Hansa 10.) 
The penitent sannyasin has an even or peaceful one. (Kaiv. 4) 
It is to be held even or rigid in Yoga. (Qand. 1,5. Qrij. 3; 5.5; 
Yo Ku. 1.6; Varah. 5.32.) This is especially true in the 
peafowl posture of the yogin. (Qand. 3.11; Trip. 48. J In one 
place it is to be held twisted in Yoga. (Trig. 92.) It is to be 
held twisteid in Yoga. (Trie. 92) It is to be covered in one 
form of Yoga. (Yo, Ku. 2.32) Salutation is made with it 
(Rudrah. 1; Bhasma. 1.) It is one of the ten points on which 
the mind is to be concentrated in Yoga. (Ramarah. 2.14.) The 
yogin who gazes 12 fingers above his head, fixedly, becomes 
immortal. (Advay). In this spot, 12 fingers above the head, 
there is a light which goes to immortality. (Mandal. 2) In 
this connection, it is said that when one looks fixedly at the 
sun, a second sun seems to appear in the space in the head. 
(Advay.) The foot of Rama is to be on the head of his 
worshippers. (Ramarah. 2.83) These worshippers are to adorn 
heads with a look of hair. (Ramarah. 2.14.) 

Yoga makes much of the deadening of the senses and of 
breathings. In both of these the head has a part to play. It 
is to be drawn into the self like the head of a tortoise. 
(Yo. T. 12) This refers to the non-use of it as an organ of 
sense. Air goes to the head in Yoga. (Crij. 6.37,) Holding air 
there cause diseases. (Qrij. 6.31) Its heat is taken away by 
proper breathing. (Yo. Ku. 1.28.) 

The tilaka or tripundra is to be put on the head, — at least 
by Brahmans and Ksatriyas. (Jabali; Vasu. Kalag, 1; Brhaj. 
4.11; 4.8 5.2;) This tripundra is for the paramatman and is 
put on with namas to Nilakantha or Qi^s- (Brhaj. 4.29,31.) 
Ashes are also put on the head in this way, (Brhaj. 5.7; 7.1) 
and sometime ashes are to be dusted from the head to the sole 
of the foot. (Bhasma. 1.) Cow dung ashes are employed in 
some instances. (Brhaj. 2.3; 4.1) A rosary of the fruit of the 
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rudrfiksa (Eleocarups Canitrus), used instead of beads by 
Hindu ascetics, is sometimes worn on the head. To wear 
this is as efficaceous as the gift of ten million cows. (Brhaj. 
7.8; Rudrak. 1. end) 30 of tbese fruits constitute the rosary 
for the head, which is to be put on with the proper mantra. 
(Rudrak. 1.15,21.) 

In a miscellaneous fashion, the head is mentioned in 
mantras and certain vyahrtis, — hrim, klim, svaha— are said 
to it. (Rahas. 1; Datta. li Varadap. 2.1.) 

Fanciful. The several atmans within one are supplied 
with heads, such as prana, the Yajur Veda, faith, affection. 
(Tait. 2.2-5.) When the body is viewed as a sacrifice, the 
head is the sacrificial cup. (Garbha 5.) Prana, as agni, has a 
head. (Mait. 6.33) It is said to be Qriparvata — a place of 
pilgrimage. (^I'ij- 4.48.) It is connected with the "jata" of 
the name Jatavedas. (Trip. 2.1). That of the avadhiita ascetic 
is affection. (Avad. 3.) Water is said to be produced from it 
(Yo. Cu. 50.) That of the dead is reproduced wtth the fifth 
pinda of the ten offered. (Pinda.6.) 

Deities etc. Purusa has a thousand heads. (P.S. 1; ^vet. 
3.14; cf Mahan. 3; 11.1; Bhasma Sub. 2). Mudgala, which is 
a commentary on a part of the Purusa siikta, informs us in 
1.1 that the expression "a thousand" is here meant to express 
the idea of infinity of heads. Trip. M. 2. also assures us that 
the deity has infinite heads. Also Vardot, 3 and 4 where the 
infinite heads of the diety are said to pervade the sky, 
Mahan. 11.2 says that the deity has two heads, while the late 
^aunakiya credits om with the same number, that is o and m. 
(Caun. 3). Death is said to have had three heads. (Sub, 1). 
In another late passage, the deity, though without a head, 
has heads in all directions. (Bhasma. 2). 

The head of Purusa is bhur. (Brh. 5.5.3). His head is 
also mentioned in Tait. 2.1. The head of Prajapatl is svara. 
(Mait. 6.6). Brahma is the head of the deity. (Mahan. 35). 
That of Brahman is Saman. (Kaus. 1,7). Later Upanisads carry 
on this type of thought. The head of Rudra lies toward the 
north. (Qiras. 3). That of Atharvan is the divine receptacle 
or sacrificial vessel. (Qiras. 6). The head of the deity, or 
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Hayagriva, is that of a great horse, (Haya. 2; Trip. M. 2.3) 
which seems to go back to Brh. 2.5.16, where Dadhyac the 
the Atharvan spoke from the head of a horse. 

Cosmical. The head of death is the east, while that of the 
a9vamedha is the dawn. (Brh. 1.2.3; 1.1.1). These two are 
in accord, but disagree with the mention made by Rudra's 
head above. The sky is said to have rolled out from the 
head of Purusa. (P. S. 14) Vardot. 3 also speaks of the sky 
as having been produced from the head of the deity. 

Miscellaneous. Adoration is jpaid to the head iu the so 
called mantraraja verse (Nrsp. 2.2) and the Rahasya Upanisad 
is said to be the head of all Upanisads, as the Upanisads are 
of the Vedas. 

giRSAKA. 

The variant 9irsaka found in Brhaj. 4.18, 29 indicates a 
part of the body to receive the tilaka. 

uttamAnga. 

Uttamanga is rarely used for the head. It receives the 
tilaka, (Brhaj. 4.3) and is bowed to Qiva. (Bhasma. 1). 

gurusthAna. 

The gurusthana is also mentioned as one of the parts to 
receive the tilaka. (Brhaj. 4.25) This no doubt means the 
head. 

CROWN OF HEAD— MURDHAN. 
Miirdhan is sometimes used for the entire head, but 
properly means the top of the head, and is so used even in 
modern vernaculars. An interesting anatomical statement 
in regard to this part of the body, first found in fairly early 
Upanisads, but assumed or elaborated on in many a later one, 
is that there is a channel or artery — the susumna — running to 
the crown of the head, and when the soul leaves the body 
through this artery at death it attains to immortality. (Kath, 
6.16). While the late Upanisads connect this artery with 
the brahmarandhra — the junction of the sutures of the skull— 
Qand. 1.4 also speaks of the susumna as running from the 
anus to the murdhan. The idea of the soul's leaving at death 
by the crown of the head, though without mention of the artery 



THE HEAD AND ITS PARTS. 59 

is a very old one, being found in Brh. 4.4,2. The sannyasin 
is said to pierce the murdhan and depart. (San. 4,5). In such 
a case one attains to the highest felicity (of Qand. 1.21, 22). 
In fact, special felicity is attained in life by the dwelling of 
the soul in the head, according to those who believe that the 
soul may roam about in different parts of the body. In the 
miirdhan one dwells in the highest Brahman. (Mait. 6.23). 
It is the site of happiness of the soul, (Narad and Trie. 9). 
The soul is said to be located here in the fourth state, or 
turiya. (Brahma 4; Narad. 5 end; Parab. beg.) This, however, 
is not in accord with the idea that the soul is apart from the 
body in tbe fourth state. It is rnther a part of the teaching 
that five states of the soul are experienced, the fourth being 
the highest state while it is in the body. Some writers consider 
the crown of the head to be the special abode of the diety or 
of the mystical om. It is one of the parts of the body where 
tbe fourfooted Brahman appears. (Brahma 2). Surya agni 
dwells in. (Pranag. 2). Om breaks into it, or goes through 
its door. (Bi'ahmavid. 12; Atmab. 26). Its point is in every 
murdhan. (Krsna), 

In the oldsst Upanisads there are numerous warnings 
that the head of presumptive or ignorant priests may burst or 
fall off. Yajiiavalkua threatens Qa,k.alja, with this punish- 
ment if he fails tn answer his questions and his head actually 
falls. (Brh, 3.9.26). It may fall off thru an incorrect 
description of Saman, (Gh. 1.8.6). General warnings along 
this line, as to the danger of praising the diety without know- 
ledge of him. or of the ignorant use of the udgitha. pratiharas, 
etc., are to be found, in Ch. 1.11.4-9; 1.10.9:11; 5.5.2. 

Rudra attends on the crown of the head. (Qiras 6). From 
the neck to the crown of the head is Qi^^'s place. (Varah. 
5.53). It is the part of the body correlated with aka9a. (Crij 
8.5). 

Religious. In Yoga the breath is drawn up to the top of 
the head. (Amrta, 38; Crij. 4.44; 6 35; 7.12). In some Yoga 
practices even the apaua is to be drawn up to it. (Yo. Cu. 107). 
Meditation is to be carried on in it. CTai?. 19). This concentra- 
tion in the head gives one knowledge of the Brahma and satya 
worlds. (Qand. 1.8). It is made to bear the tilaka. (Brhaj, 
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4.21; Kalag. 1). It is to be dusted with ashes. (Byhaj. 4.1; 
Bhasma. 1). A rosary of rudraksas is to be worn on the 
miirdhan. (Brhaj. 7.8),consistig of 104 frnits. (Bhasma. 2). 
At the time of worship flowers are to be put on it. (Varadot. 
6). It is one of the 18 vital spots in Yoga. (9^i?4- 2.19). 
The oldest mention of iin}' such ush of the head is when 
the dying father strokes the head of his son and utters a charm 
to give him long life. (Kaus. 2.10). 

Figu:aUce. The top of the head is the soma vessel in the 
figurative body sacrifice. (Pranag. 4; cf. 9iras Brh. 2.2.3). 
The spirit of the sun is the head of all beings, f Brh. 2.1.2). 

Deities, ftr In Ch. 5.18.2 we are told that the head of the 
universal soul is vai9vanara, and in 5.12.2 that the head of 
vai(?vaiiara, is diva, A late Upanisad tells us that Brahma 
is the head of the deity. (Varadot. 4). Rudra has only one 
miirdhdu. (Qiras. 6). Visnu clasps his hands on the top of his 
head in worshipping. (Bhasma. 2). The miirdhan of the 
father of the Vasus was begot by Devi. (Devi. 3). 

OULl. 

The doutful word ciili is once used, probably meaning the 
top of the head. It is to be rubbed in a form of Yoga C Yo. Ku. 
2. 36). ^ 

THE SKULL— KAPALA, gtRSAKPALA- 

The primary meaning of kapala seems to be a cap or vessel, 
especially such a one as was used at the puroda^a offering. Its 
application t the skull is no doubt due to their general corres- 
pondance in shape. The word is generally used in the com- 
pound firsrtkapala. Its first appearance is ;n Tait. 1.6.1, where 
the purusa is said to split open the two halves of the skull and 
depart. But as this is the only instance where the word is 
used in the dnal, it may be a locative. The exact spot of this 
splitting is at the parting of the hair. A late Upanisad, (Sub. 11) 
also mentions that the intelligent soul (vijnana) splits open the 
skull in departing. This happens when the soul departs 
through the artery susumna, which evidently extends to the 
spot of fissure , (Yoga?. 7). The skull is said to be in four 
parts, this being a notice of the four upper bones of the skull. 
(Garbha 5). It isrsaid in Parab, begin, to be eightfold, but this cail 
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not be relied on as a scientific enumeration of the bones of the 
skull. The artery sasvana or sarasvati is said to extend to 
the skull from the neck, but probably the heart is meant. 
Yo. Ku. 1.33). 

ReliffioHii It is one of the parts to receive thatilaka. (Narad. 
3,54). It is to be cleansed by proper breathing. (Yo, Ku. 
i.25; gand. 1.7.14). 

SUTURE— SlMAN. 

The atman spits open the siman, or suture of the skull and 
enters the body. This suture is also called vidrti from vidr, to 
split open. This passage, coming from one of the earliest 
Upanisads, suggests that the speculator may have had a skull 
before him, and sought to account for the suture plainly 
visible. It is noteworthy, too, that the presence of the fonta- 
nelles in the skull of the infant furnishes excellent grounds 
for the speculation that the soul made an opening here and 
entered, but a careful investgation of the skull or of the parts 
of the body is not in harmony with later nrethods of Indian 
Philosophers. 

JUNCTION OF SUTURES— BRAHMARANDHRA. 

Brahmarandhra, brahmabila, brahmadvara, are the names 
given to the junction of the coronal and sagittal sutures, re 
ferred to above as the spot through which the soul enters and 
departs These names are not found in the early Upanisads. 
But as the opening or door of Brahma, as the name indicates, 
it is of much importance, especially in Yoga. The brahmaran- 
dhra is said to be in the crown of the head, and the artery 
susumna runs to it. (Oand. 1.4; Orij. 4.13; Varan. 5.23.30). 
The susumna coiim-cts it with the miiladhara, or region about 
the aniis (Maiidal. 2; A Ivay). Aloiii; this channel the deity 
passes. (Tripura. 1 1). In the fiftli state (turiyatita) the sup- 
reme Brahmi is ta d to be in it. (Tri9. 150). The spirit of the 
supreme deity overshadows it in time of deep sleep (here 
brahmadvara). ( Yo. Cu. 37,38). At the time of Yoga a great light 
enters it. (Triy. 63.64). The kundali is connected with it. 
(Yo. Ku. 1.83). The soul should leave by it at death, as above. 
(Trip. M. 2.1). As the brahmabila, we are told that the vrttis 
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or inclinations extend to it. (Trig. 150). Also that the tongue 
— perhaps the power of speech — goes to it by the divine path. 
(Yo, Ku. 2.40). 

It is the upper boundary of the akaga part of the body, 
\vhich extends down as far as the nose. (Trig. 140). Brahma- 
bila is here used. 

Religious,. Though most of the references above are in 
some way or other employed iu some religious or meta- 
physical sense, there are some which are more distintly so 
employed. The brahmarandlira i^ one of the six chief spots 
in the Ramarahasya worship. (Ramarah. 2.23). It is to be 
rubbed about in a form of Yoga. (Yo. Ku. 2.36). Air is con- 
veyed to it in Yoga exercises, (Qand 1-4; Qrij. 6.35) and the 
lengthened sound or echo of cm is produced here. (CrJj. 35; 
Varah. 5.70). One should wear pramana or evidence from 
here to the navel. (Parab. 12). The pan or betel leaf should 
be waved from here to the anus and back in certain religious 
rites. (Bhav). 

FRONTAL BONE— gANKHA. 

Qaiikha is mentioned hut once in an unimportant late 
passage, where the a of om is said to be in the center of the 
frontal bone of the sun. (Brahmavid. 8). 

BRAIN— MASTISKA. 

Mastiska appears but once, Qiras 6, where Rudra is to said 
rule above it. The word m ans brain ordinarily, and Deussen 
so translates it here, But it seems very probable that it is 
merely a synonym for mastaka, forehead. This rendering 
would certainly be more in harmony with the usual course of 
the Upanisails. The brain i? nowhere, else referred to in the 
TJpanisads, unless it is inclufled with the marrow in majja. 
The Upanis ids writers seam t■^ know nothing of either the 
physologioal of psychological functions of the brain. 

FOREHEAD— MASTAKA, MASTA, 

Masta first appears in the rather old Mahanarayana 
Upanisad, where we are told that the heat from the heart 
warms the body from the sole of the foot to the forehead. 
(Mahan. 13-2). The use of the word here plainly implies the 
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part of the body most remote from the feet, aad so might bis 
the crown of the head rather ttiaa the forehead. It would 
seem to mean the foreward part of the crown. 

The -word, or rather its more usual from mastaka, becomes 
more com.mon in the late Upanisads. i\ie ajha-cakra is ' 
located in the mastaka. (Yo. Ku. 3-11). The great artery 
susuma goes to it. (Crij. 4-10). 

Reliyious. As a measure of the limit of the body, it is 
used, as in the first reference given, to note that even to the 
mastaka the body is benefited in Yoga. (Yo. Ou. 56). The 
Scriptures are to be stored in it indicating that sometimes at 
least mental activities were conceived of as being carried on 
in the head. (Avadh. 25). In one form of Yoga it is to be 
rubbed. (Yo. Ku. 2-37). The body is to be filled with air 
from the sole of the feet to the mastaka. (Qrij. 7-11), The 
(Jri sukta is to be employed on this part of the bead. 
(Saubh beg.) Again, ashes are to be dusted on the body from 
the sole of the foot to the mastaka. (Brhaj. 2-32; 4-1). Ashes 
were put on the head of the god Hari to purify him. 
(Brhaj. 6-7). It is one of the five parts of ttie body to receive 
the tilaka, so that in this case the forehead seems to be meant, 
it being the most conspicuous place to receive the tilaka, 
(Brhaj. 4-26). The mastaka of the ascetic should not be 
wounded in any way. (Narad. 4, end). 

LALATA. 

Lalata is used only in the late and very late Upanisads, 
excepting a few times in Mahan, audits use is nearly always in 
some ritualistic or religious sense. It is one of the parts of the 
body born to die. (Atma 1). In one passage it seems to 
include the spot between the eyebrows and the base of the 
nose, (Dhyan. 23) while another indicates that it is separate 
from them. (Nada. 4), The passage from the Dhyana tells 
us that this part of the head is the seat of immorality, and that 
from Nada, that Satyaloka is located there. The oldest 
mention of the lalata is that perspiration ran from Narayana's 
as he meditated. (Mahan. 3). 

The forehead is one of the 18 vital spots in Yoga. 
(Qand. 1-9 Trac. 161). It is one of the 10 parts in which the 
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miad is to be concentrated in worsliip. (Ramarah. 2-43). It is 
to be kept on the knees in certain asana. (Trig. 51). The 
yogin may see a perpetual fire in the region of the forehead. 
(Advay). Air is to be breathed into it. {Qvi.j. 7.12). It is one 
of the chief places for wearing the tilak. (Brhaj. 4.13,18,25 27; 
5, 2; Kalag. 1; Gopi. 5. 1; Jabali). The gopicanda tilaka it to 
be worn here by bralimacarins, grhasthas, and vanaprasthas, as 
■well as by some varieties of sannyasius, as yatias, and 
paramahansas, but others wear this particular sectarial mark 
over the heart. (Vasu.) The tripundram of ashes is to be worn 
here, (Bhasma. 1) or simply ashes are to be dusted on it. 
(Brhaj, 7-1). The tilaka here is put on in honor of Brahma, 
(Brhrj. 4.29; 5.11) or for Qiva. (Brhaj. 4.29). 

The lalata is once identified with the celebrated pilgri- 
mage place of Kedaranatha. (Qrij. 4.48). It is the abode of 
Qiva, (Dhyana. 13) or of Narayana. (Yogat. 14). 

From the forehead of Narayana a three eyed purusa was 
born. (Mahan.) Also the Vedas. (Maban. 4). Rudra was 
born from that of Prajapati. (Sub. 2) while fire was produced 
from that of Rudra. (Qara. 8). 

ALIKA. 

Alika is once used for the forehead as a place to receive 
the tilaka. (Brhaj. 4.21). 

phAla.— bhAla 

An imprecation, dhik, is used against the forehead or 
phala which does not bear ashes. (Brhaj. 5.16). The yogin 
may see a perpetual splendor in it. (Advay). 

Bhala appears once for the forehead. ^iva wears a 
tripunda on his. (Bhasma. 1) 

THE FACE— ANANA. 

The word Anana is late in its use, the oldest mention 
being in Qvet. The artery alambusa goes to the face, (Yo 
Cu. 20) Cvet. 3.11 tells us that the deity, Bhagavan, lives in 
every face. Certain worshippers of the deity have Rudra-Iike 
faces. (Bhasma. 2). This follows a passage were Qlva is said 
to have a smiling face, (Bhasma. 1). The sixfaced deity, 
(Kartikeya) reveals knowledge. (Jabali.) 
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FACE— VADANA. 

Vadana also is used only in the late Upanisade The 
artery susumna runs to it and conveys air to it. (Varah. 5.23; 
Yo. Ku. 1.66,67). Buddhi or the function of presentative 
knowledge, is located in it. (Carir.) The atman enters many 
faces. (Tri9. 153). 

The 9Ti siikta is employed on the face. (Saubh. beg.) A 
pleasing face may be obtained by kumbhakaf — illing the whole 
body with air like a jar. (Qand. 1.7.14). 

Rama as prakrti, has a happy face. (Ramap. 26) His face 
is as pleasing as honey. (Trip. M. 2.3). That of Varada also 
is pleasant. (Varadap. 2.2) That of Nrsinha Is terrible. (Trip. 
M. 2.3). 

VAKTRA. 

Vaktra properly means mouth, but is twice mentioned as 
as one of the places to receive the tilaka. (Brhaj. 412.; 
Bhasma. 1). Other reference to the word will be found under 
'•mouth." 

MUKHA. 

Mukha is another word of ambiguous meaning. It is to 
receive the tilaka, and must mean face here. (Copi. 5.5). For 
other passages see under mouth. 

THE EYEBROW— BHRU. 

Bhrii, brow is another word which is scarcely mentioned 
in the older Upanisads, but which becomes of great im- 
portance in the later ones. Practically all references to bhru 
are of a religious or metaphorical cast. 

The oldest mention of the word is in Brh. 6. 4. 5, where 
fallen retas is to be picked up carefully and placed between 
the eyebrows, accompanied by mantras, to avoid harm. No 
other old Upanisad has the word. The brow is one of the 
parts of the bodj born to die. (Atma 1.) 

gut the spot which interests the writers of the Dpanisads 
is not so much the brow itself, as the center beween the two, 
and nearly all passages dealing with the brow refer to this 
snot. Sometimes the soul departs from this spot at death. 



66 THE HEAD AND ITS PARTS. 

(Dhyana). 22.23;) The soul splits open this spot and goes to 
the moon. (Yo. Kii. 1.69). A light is located in this spot, and 
as it remains life continues. (Yo. Cu. 91 of Mand 3.) 

The importance of this spot to the Yogin can hardly be 
overestimated. It is one of the 16 vital spots in Yoga. (Trig. 131; 
^and. 1.9.) It is one of the ten spots on which the mind is 
to be concentrated. (Ramarah. 2.11; 2.43, cf ^a^?^ 1.3.7). This 
spot has two dalas or sections, and is the a locality of 
vi9Tiddha, that is, the vicuddha cakra, though this is generally 
located in the neck. (Yo. Cu. 5). But taking the literal 
meaning of the word as purity or something of that sort, it is 
easy to see that the yogin could consider this spot as the 
location of such a quality. Brahma is located between the 
eyebrows. (Mandal. 2.) It is the locality of niranjana, that 
is, void of passion or emotion — the true Yoga state. The 
connection is, that concentration of the self in this spot makes 
one free from passion. (Yogat. 14). It is one of the six chief 
spots in the worship of Rama. (Ramarah. 2.23.) Concentrating 
the attention here gives one knowledge of tapaloka. (^and. 1.8) 
It is the locality of avimukia, through which one obtains 
release. (Jabala 2; Ramot. 4). This last passage seeks to con- 
nect this spot with Benares?, and to make it the place of union 
between the heavenly world and the highest world — the soul. 
And this, he tells us, is the reason why this spot is honored. 
Qrij. 4.48 also locates Benares here. Qakti, or power, travels 
from the kundali to this spot. (Yo. Ku. 1.7). In deep reflec- 
tion Brahma appears above the cavity between the eyebrows — 
bhriidahara. (Advay). It is the opening for the ascending 
splendor in Yoga. (Advay.) Here bila is used for the 
opening 

The pupils of the eyes are to be turned between the eye- 
brows in Yoga concentration (Yo. Ku. 2.46; Yo. Cu. 52; 
Sah. 4.2. 9and 1.7.3) One may see there the image of the 
moon, (^and 1.4.) The atman is to be held there in a form of 
Yoga, ^and 1.7.48). The salvation which one obtains through 
the use of this spot is formless — amiirti. (Mandal. 3; Advay.) 

It is to be held somewhat elevated in Yoga. (Qand 1,7.17.) 
It is to be rubbed in some forms of Yoga. (Yo. Ku. 2.33.) The 
tilak is to be worn here. (Kalag. 1; Vasu.). The lines of the 
tilaka are to be drawn '^'^ **"" ^^"" 'Tsksu \ or „ „„ „;_ :_ 



THE HEAD AND ITS PARTS. 67 

to breathed into this spot and held there, (Qrij. 6.27; 7.12) And 
it is a part of the body related naturally to the element air. 
grij. 8.4,) 

Cosmical. In the forehead, between the eyebrows of the 
cosmical bird is the locality of satyaloka. (Nada. 4.) 

EYELIDS— PC TA, AKSIPUTA. 

The eyelids, pnta, are to be closed in a form of Toga. 
(Vara. 5.63), Tears drop down form them, aksiputa, (Rudrak. 
1.2.) 

EYELASH— VARTA XI. 

Vartani appears in but a single passage. By the lower 
eyelash the earth clings to one, and by the upper one the 
heaven. (Brh. 2.2.2). This is a sort of mystical passage 
referring the chief deities and to the organs of the head. 

THE EYE— CAKSU. 

Caksn is a word used in Upanisads of every age, from the 
earliest to the latest. It is somewhat ambiguous, sometimes re- 
ferring to the organ of vision and sometimes to the sense. A 
few cases, when the sense of sight is very clearly referred to, 
are treated under the senses; the others are treated here. 

It is recognized as part of the self or atman. (Tait. 1.7.1). 
Upanisads of all ages recognize it as one of the senses or organs 
of sense. It is a fatter — 'here meaning sense. (Brh. 3.2.5). 
Generally it is called an indriya or a prana. (Mukti. 2.22; Sub. 
5.9; Anna. 3.7.9; Qrij. 1.9), or a susi. (Ch. 3.13.7), or a deva 
(Pra?. 2.2). In a like manner it is always recognized as the 
organ by which we see. (Ch. 5,1,8,10,11; Brh. 6.1.8-12; Ait. 
1.3.11; Sub. 6; Gopi. 5.2; Carlr.; Yo. Cn. 120). Its especial 
function is to make one cognizant of rupas or forms. This is 
emphasized more in the earlier than in the later Upanisads, 
but is taught in all ages. (Brh. 3.9.20; 3.2.5; Kaus. 1.7; 3'.4 5; 
Garbha. 1; Trif. beg.; Narad. 6. beg. Pacu. 9). Hence it is 
said to be the abode of all forms. (Brh. 2.4.11; 4.5.12). This 
is in accord with the commonly accepted subjective idea of 
cognition, in further accord with which, all forms are said to 
spring from the eye, to be common to it, and to be supported 
by it. (Brh 1.6.2). It is the essence of all that has form, that is 
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mortal, finite, and existing. (Brh. 2 3.4). In another place it 
is said to be located in forms, referring, no doubt, to its sphere 
of activity.(Brh. 3.9.20). 

The pilosophy or "how" of the act of seeing also presented 
more attractions to the early speculators than it did to the 
later Yogins and advaitas, though not entirely neglected by 
them. We do not see forms with the caksu or eye alone; the 
pranas see with it. (Kaus. 3.2). More correctly the deity, the 
atman, Brahma, see with it. (Brh. 1.4.7; Ch. 8.12.3; Nrsut. 2). 
The eye is the abode of Brahma. Brh. 4). For Brahma is the 
caksu of caksus. (Ken-a. 1.2; Brh. 4.4,18). Seeing with the 
eye is a function of Purusa. (Tait. 1.6.2). It receives its 
powers from the deity. (Pa9u. 14). Its dependance on prajna 
or intelligence is also emphasized. It is a limb of prajna. 
(Kaus. 3.5), without prajiia one can not see forms, and by it one 
ascends to prajna. (Kaus. 3.6,7). In this connection, one 
should remember the identification of intellect with Supreme 
Spirit, set forth most clearly in one of the four great sentences, 
prajnanam Brahman. 

Further teaching, mainly from the older Upanisads, in re- 
gard to its relation to the exterior world, is that the eye is the 
pratistha or supporter of things. (Ch. 5.1.3; Brh. 6.1.3). This 
is connected with the idea that that all forms exist in it. It is 
the true, or satya. (Brh. 5.14.4; Mait. 6.6). A late Upanisad 
makes manaS, the thinking organ, subordinate to the eye, and 
says that they are united in Yoga. (Advay). 

The eye is not essential to life, as was demonstrated in the 
quarrel of the senses, (Oh. 5.19,13; Kaus. 2.14). One may 
live without it, but would be blind. (Kaus. 3.3). It does not 
support the body. (Pra9. 2.2). One can not take food with it 
(Ait. 1.3.5). 

The old Upanisads make much of the relation of the eye 
to the pranas. In the quarrel of the senses, referred to above, 
the eye had to acknowledge its inferiority to prana. (Ch. 
5.1.9,13; Kaus. 2.14), It stands because prana does. (Brh. 
6.1.14). It is satisfied when praiia is. (Ch. 5.19,2). It is com- 
posed of tejas and prana, which go to the ear and to prana at the 
death of the eye. (Kaus. 2.13). The body of prana dwells in 
the eye. (Pra9. 2,12). It is dependent on and accompanies 
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prana, for when prana leases the body, so doen caksu and the 
other senses. (Prag. 2.4). The sun helps the eye in prana. 
(Prag. 3.8). Of the -vital airs of the body, prana itself is in the 
the eye. (Prac. 3 5). In deep sleep the eye takes all its forms 
and retires to prana. (Oh. 4.3.3; Kaus. 3.3; 4.20). Or, it 
attains the Supreme Spirit in deep sleep. (Prag. 4.8,9). An 
early passage tells us that the eve is drawn in during sleep. 
(Brh. 2.1.17). 

The sodI may depart from the eye at death. (Brh. 4.4.2). 
Very closely connected with this is the doctrine that an artery 
comes from the heart and divides in two for the eyes, for the 
early thought was that the pranas and the soul moved about 
in the arteries. (Mait. 7.11.3.) Later, when a fanciful system 
of air-carrying arteries or channels had been highly developed 
a separate artery was imagined for each eye, one named 
gandhari to the left eye, and hastijihva to the right. (Yo. Cu. 
19.) See also under aksi. The divided artery of Mait. served 
as the channel by which Indra and his wife, who are in the 
right and left eyes respectively, may proceed to the heart 
where their unioa takes place, and where their nourishment 
is to be found. (Mait. 7.11.1-3) The idea of a person being 
in each eye comes from Brh; 4.2.2.3, where they are said to 
be Indha (not Indra) and his wife. A related idea, of the 
Purusa being in the eye, is also borrowed by Mait. from 
another early Upanisad. (Ch. 8.13.4; Mait. 7.11.7). The men- 
tion of these persons in the eye leads to the conjecture 
whether the idea may not have arisen from the tiny reflection 
of one's self which may be seen by looking closely into 
another's eye. 

One cannot see the deity with the eye, (Katha. 6.9; Kena 
1.3.6; Mund. 3.1.8; Cvet. 4.20; Mahan. 1.11; 'Triis M. 2.2) 
But the deity can see it. (Kena 1.6) Winking is mentioned as 
a function of the eye in a late Upanisad. (Rudrak 1.2.) It is 
said to be one of the forms of prakrti (Carir.) and one of the 
16 Qaktis or powers, when those conceptions had developed 
themselves. (Bhav.) In addition to its being in part composed 
of tejas late Upanisads cnonect it with the element fire, (Trig, 
beg.) and make that element its field of activity. (Carir.) 
Closely connected with this is the next idea, that of the relation 
of the eye and the sun. 
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The eye aivl the sun. A very interesting class of pass- 
ages connects the eye with the suu. The connection is 
earlier then the Upanisads, and is elaborated mainly in the 
older Upanisads. Aditya is the word most commonly used for 
the sun in such passages. The matter is perhaps best summed 
up in and may have originated from, the poetical conception 
that the sun is the eye of the universe. (Katha.5.11.) This 
was developed in many ways. One of them is the cosmical 
purusa idea. The sun is the eye of the atman. (Ch. 5.13.2; 
5.19.i) or of Prajapati. Mait. 6.16). The eye is said to be the 
foui-th part of Brahma, and to shine with the sun, Aditya, as 
its light. (Ch. 3.18.5) The eye is the sun, (Brh. 3.1.4, or the 
sun the eye. (Mahan. 14) Again, Aditya is said to have sprung 
from the eye. The Deity carried away the primal eye beyond 
death, and it became the sun. (Brh. 1.3.14.) The sun came 
from the eye. Very late is the statement that Siirya was born 
from caksu. (Sub." 1) (Ait. 1.2.4.) And a late Upanisad 
informs us that the sun was born from the eye of the deity. 
(Varadot. 3). The sun deity is eye, and possesses eye. (Surya) 
The sun possesses eye. (Aksi) Going back to the old 
Upanisads, the sun is the eye of the ajvamedha. (Brh. 1,1.1.) 
The sun and moon depend on the eye. (Oh. 5.19.2.) The san 
is in the eye of man, (Bih. 3.19.20) it is the spirit in the eye, 
(Brh. 2. 5. .5.) and helpi the eye in praiia, (Pra9. 3.8)- At death, 
the eye goes to Aditya. (Brh. 3.2.6; 4.4.1) The relation of the 
sun to sight, in that it supplies the light necessary for that 
function, is a very sufficient reason for the connection here 
established, and it is surprising that it has not been more 
marked in Indo-European investigation. There seems to be 
some primitive connection between moon and mln 1. See also 
aksi. 

This seems to be a proper plaje for mentioning, the verse 
so often repeated in Upanisad-i. (R. V. 1.22.20; A. V. 7.26.7). 

"tad visnoh paramam padam, sada pa9yanti siiriyah" 

diviva caksur atatam. 

"The Siiris ever behold the highest station of Visnu, 
Stretched out like an eye in the sky." 
While the verse originally referred to the zenith position of 
the sun, the late Upanisads, which quote this passage, make it 
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refer to the supreme state of Visnu as the chief god. (Ariineya. 
5; Nrsp. 5.10; Gopala. 1; Vasii'. 4.1; Skanda 15; Mukti. 2.77; 
Varah. 5. end; Tarasara end; Tripura. 4). 

Caksu seems to be superior to vac as it stands behind or 
supports it, checking off its errors, as it were while it in tura 
is supported by the ears; then the mind, and then the spirit. 
(Kaus. 2.2). When created by Prajapati, the eye chose th : 
function of seeing, but death assuming the form of weariness 
took possession of it, hence it tiecome wearied. (Rth. 1.5.21). 
This suggests the Hebrew Scripture, that everything, when 
created, was "very good", and that evil was afterward intro- 
duced. Certain places are said to pain the eye. (^vet. 2.10). 
This seems to have an aesthetic application, which is some- 
thing rare in the Upanisads. But beautiful places, pleasit\g to 
the eye, are to be chosen to perform religious austerites and rites. 
Metaphoriatl. Faiir/fnl, He. The eye comes from and re- 
turns to Brahma. (Tait. 3.1). Brahma, when seeing, is 
called caksu. (Brh. 1.4.7). The eye is a foot or quarter of 
Brahma. (Oh. 3.18.2,5). Here, however, Brahma is to be 
understood as intelligence, and the eye as, one of the four 
organs upon which Brahma depends. It helps constitute the 
foot called spacious. (Ch. 4.8.3). A little later, the atman is 
said to be caksu. (Mait. ().3l). Old is the statement that the 
atman, the inner restrainer, is in the eye., (Brh. 3.7.18). The 
purusa in the eye has already been discussed above. Brh. 4.4.1 
tells us that when the " eye-being" caksumati purusa — the 
knowledge grasping function of the eye — turns away, then one 
ceases to know forms. Manas is the divine eye of one who 
wills to think. The soul by means of this divine eye sees its 
desires. (Ch. 8.12.5). A wise man turns his eye inward to 
find the eternal, which bespeaks a form of introsptction. 
Katha. 4.1). The eye ia said to be the wealth of man. (Brh. 
4.l'.7). 

Old stories connect the eye with the udgitha. In their 
attempt to overcome the asuras, the deities adored the eye as the 
udgitha. The asuras then pierced or contaminated it with sin. 
(Ch. 1.2.4; 2.7.1; 2.11.1). Another version is that the eye 
sang the udgitha to help the devas in this conflict, and the 
asuras rushed in and pierced it with evil. (Brh. 1.3.4). This 
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would seem to indicate that earlier dualistic philosophy taught 
that the eye was originally perfect seeing only good, or at 
least working nothing but good to the body, but that the 
powers of evil caused it to work in their interest also. 

Other matter is added in later Upanisads. A divine eye 
may be obtained by reflecting on the poiiit in the word om in 
the ninth way. (Hansa 10) Knowledge is the eye of some. 
(Vajra.) One who has such an eye sees both all the gods and 
stationary things. (Mantri. 16.) The eyes ai e nothing but 
ashes, (^iras 5) By studying ihe Qiiasa Dpanisad one purifies 
the eye to seven generations. "While this may mean than 
one's descendants for seven generations would be blessed with 
pure eyes it is more in accord with the general trend of Indian 
thought to suppose that the person will himself have pure 
eyes during seven rebirths. Again, by teaching 100 Brah- 
mans the mantra in the Garuda Upanisad, one frees himself 
from the eye of the snake. (Garuda 3). Knowledge and ignor- 
ance are the eyes of binding and release (bandha mok.-a) 
Mahav.) Knowledge and ignorance are likened to eyes (Varah. 
2. 18,19,22.) Caksu was created by Brahma from the third 
sound in om i^G.'B. 1.1.9). 

In the figurative body sacrifice, the eye is the adhvaryu 
priest. (Brh. 3.1.4; Mahan. 64:1) In another figurative sacri- 
fice, it is the "coals of the fire." (Oh, 5.7.1; Bih. 6,2.12) In 
another passage if is said to contain the sacrificial butter. 
(Pranag. 4.) The eye is said to be rk supporting sama. (Ch. 
1.7.2.) This is a passage exalting the Sama Veda, and making 
the other Vedas subordinate to it, as the organs are to the 
soul or self, which the Sama here personifies. According to 
the Madhyamdina recension of Brh., the world .of- purusa is 
caksu. (Brh. 3.9-12.) 

BeHgious. Relatively, the use of the eye in religious or 
or sacramental ways, is not great. The eye is worshiped, 
or mentioned in a loose way in mantras, (Brh. 6.3.2; Kaus. 
2.3; Mahan. 73; Datta. 1;) in efforts to obtain love or wealth. 
The dying father by a mantra, transfers his caksu to his son, 
(Kaus. 2.15). Being aditya, its worship liberated one from day 
and night. (Brh. 3.1.4.) True Yoga is not attained by the 
eye. (Katha. 6.12) Yoga should be practiced in a place not 
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disagreeable to the eye. (Qvet. 2. 10). 

The tilaka should extead to it. (Kalag. 1; Jabali.). The 
eye is to be abandoned in Yoga. That is, the eye is not to be 
employed in time of meditation. (Mandala. 2.4; Anna. 3,7,9). 
The yogin is as if without eyes. (Anna. 5.73). .By intro- 
spection with the eyp, by the aid of manas one sees Brahma, 
the dahara and the like, (Advay. ). Concentrating attention 
in the right eye gives knowledge of all the worlds; in the 
left eye of Qiva's world. (Qand. 1. 8). The eye is to be turned 
to the spot between the eyebrows in a form of Yoga. (Yo. 
Ku. 246). They are to be stopped with the fingers in a form 
of Yoga. (Qrij. 6.34). • When the ears are stopped and the 
mind fixed, one sees a blue light with the eyes, and obtains 
intense happiness. (Advay.). In Yoga practice, one may see at 
four fingers from the tip of the nose and between the eyes a blue 
light, at six fingers a black one, at eight a red light, at ten a 
yellow light, and at twelve a many colored one. (Mand. 1.2). 

Deitu The deity is said sometimes to be without eyes. 
(Brh. 3.8.8; Mund. 1.6.6; Kaiv. 17; Pa9u. 29; Narad. 9.14; 
Bhasma. 2; Qand. 2). Again he does have eyes. (Mahan. 46). 
Or he has his eyes everywhere. (Mait. 6.6; Qvet. 3.3; Bhasma. 
2). Virat is also vi9vatacaksu, or with eyes in all directions. 
(Trip. M. 2.2). In these passages thpre is no real anthro- 
pomorphism; it is pimply a figrative way of expressing the 
fact that the deity is cognizant of all things. As fo the eyes 
of the gods in the personal sense, there is no mention. Rudra 
is said to be without eyes, but this is merely in line with the 
first reference above. (Rudrah. 31). 

Cosvvcal. In the section above, in regard to the connect- 
ion of caksu and aditya, most of the cosmical references have 
been given. We may repeat that the eye of the ^5vamedha is 
the sun, (Brh. 1.1.1) and that of Brahman the sun and moon. 
(Mund. 2.1.4). In the right and left eyes respectively of the 
cosmical bird are dharma and adharma. (Nada. 2). 
THE EYE— AESI. 
The metaplastic stem, aksi, aksan, is used throught the 
Upanisads interchangably with caksus, and references to it are 
practically the same, with this difference, however, that aksi 
always refers to the eye itself, and never to the sense of sight. It 
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is thus at times carefully distinguished from oaksus when the 
latter refers to the sense of sight. For instance, we read that 
aksi was split in the begining, and caksus came out; also that 
Aditya, becoming caksus, entered the aksi. (Ait. 1.4; 2.4). 
Caksus is in the aksi. (Mahan. 72). The sight of the eye, the 
power of seeing with it, is due to the goodness of Visuu. 
(Nrsp. 1.1; 2.4; Nisu. 1). 

As to its appearance, we find in it red lines, water, black 
and white. (Brh. 2.2.2). It contains white light, and beyond 
the blue, black. (Ch. 1.7.4). In addition to these things, 
easily noticed — the red lines no doubt referring to the tiny 
blood vessels of the eye — early observers also noticed different 
colors of the eye, and must have attributed some special virtue 
to each color, though that is not mentioned. In Brh. 6.4.16, 
if one desires a son with red eyes, he and his wife should eat 
boiled rice, with water and butter. So. in Mahan. 65, one prays 
for different colored eyes, green, yellow, and red. The splen- 
dor of the eye is in its pupil. (Mait. 6.7). 

Later Upanisads, besides adding that it is one of the parts 
of the body born to die, (Atma. 1) and that the eye of the 
foetus developes in the sixth month, fGarbha. 3) add little to 
the real scientific statements about tne eye. The imaginary 
systems of the yogins, and the forced conformation of all 
things to their breaths and breathings predominate in their 
ideas. The* air vyana circulates in the eyes. (98'n*.l- 1.4; ^rij. 
4. 28). The air kiirma performs the winking of the eye. 
(Tri9. 85). The artery gandhari rises to the left eye, and hasti- 
Jihva to the right. (Tri9. 71). In one place the artery pusft is 
said to go to the left eye. (Qrij. 4.21). Its diseases "are 
caused by the (improper) passage of air. (Yo. Cu. = 117). Its 
diseases may be prevented by reciting mantras to the sun. 
(Aksi; beg.). The eye is not atman. (Adhya. 1). It is men- 
toined in a mnemonic table of elements of the body. (Trio.). 

The purusa in the eye is often mentioned in the older 
Upanisads, as is the case with caksus above, and as already 
suggested, is perhaps originally due to the reflection of the 
seer in another's eye. Different theories are advanced as to 
what this purusa is. In Brh, 2.3.5 it is said to be the essence 
of what is immortal, immaterial, fluid, and indefinite, in con- 
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trast to the rnaterial parts of the body. In the above passage, 
and. in general, it is the purusa of the right eye which is 
generally mentioned, and which is especially important. He 
is called Indha, originally, but later becomes confused with 
Indra. (Brh. 4.4.2; Mait. 7.11). His wife is in the left eye. 
(Bch. 4.2.3; Mait. 7.11). Brh. 5.5,2 establishes a close con- 
nection betwen the purusa in the right eye and the one in the 
son, both of them being the real, and the one in the sun rest- 
ing with his rays on the one in the eyes, while the one in the 
eyes rests with his senses on the one in the sun. When the 
purusa of the is about to depart in death, he sees the sun as 
white only, and its rays do not return to him. This, and the 
aditya passages noted under caksus mark strongly the import- 
ance of the sun in the the earlier speculation, brougt out also 
in other ways in the Brh. and Ch., and also mark the earlier 
philosophy as more materialistic than the later advaita specu- 
lation. Another idea is that the purusa who has his place in 
the eye roams everwhore. (Mait. 6,6). This not only suggests 
the power of sight, but also in connection with the other pass- 
ages cited above, is a suggestive identification of the eye purusa 
with the soul itself, or at least with the intellectual self. A 
somewhat similar doctrine is that that theparusainthe right eye 
is the spirit of name, fire, and light, while that in the left eye 
is the spirit of truth, lightning, and brilliancy. (Kaus 4.2,17,18.) 
So also Brh. 5 5.3.4 carries on a connection of the purusa in the 
right eye with the one in the sun by making the vyahrtia, 
bhiih, bhuvah and svar, respectively the head, arms and feet of 
each, while the secret name of the purusa in the sun is ahar, 
day, a,nd that of the one in the eye is aham, ego. 

The purusa in the eye is also recognized by Ch., where 
it is identified with the atman, (4.15-1) with Brahman, (8.7.4), 
or more fancifully, with saman (1.4.5). 

Not a great deal of mention is made of aksi in the later 
Upanieads as to its use in a religious sphere. It is one of the 
18 vital spots in Yoga. (Qand. 1.9; Tri?. 131). It is to be 
closed or partly open in Yoga meditation. (Advay). In one 
form of Yoga it is to be stopped by the fingers, (Yo. Cu. 114). 
That of the ascetic is said to be his kamandalu or water pot. 
(Niry). It must be surrendered without effort, to obtain mukti 
(Mukti. 2.23.) 
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The comparison of the eye to the lotusr so famllier in the 
belles lettres of the Indian writers, is rarely met with in the 
Upanisads. The golden male in the sun has red eyes, like 
lotuses. (Oh. 1.6.7). Visnu is lotus-eyed. (Vasu.). So is Laksmi 
(Sav. 1). ■ ■ 

Beginning with P. S. 1, the deity is said to have a 
thousand eyes. (Mahan. 3; Qvet. 3. 14 Bhasma. 2 Nitar 2.11). 
The first Purasa had 1000 eyes. (Sub. 1). These eyes are 
every where, (Qvet. 3.16; Mahan. 12.1; 13. 1). He is also 
diversely eyed — viriipaksin. (Bhasma. 2; Qrij 9.2). The deity 
has infinite eyes. (Trip M. 2). The deity, death, in a mantra 
in Mrityn Upanisad, has deformed eyes. Parvati has a broad 
eye. (Anna, 1.9). Death had three eyes. (Sub. 1). A three eyed 
purusa was born from the head of Narayana. (Mahan. 2). The 
sun has brilliant eyes. (Aksi. beg). And his eye is mentioned 
in Adhya 1. 

Other relations to the deities are that Brahman is in the 
eye. (Mait 6.35). With the water of the eye Parjanya is 
naturally connected, but Agni with the black, Indra with the 
white, and Rudra with the red. (Brh, 2.2.2). The deity rules 
all that closes the eye (Tadeva cf R.O, 10.12.13). 

Coamically, the sun is said to have been produced from 
the eye of purusa. (P. S. 13), 

THE EYE— NETRA 

Next in importance to caksus and aksi ag a name for the eye 
is netra. It occurs only in the late and very late Upani3a,ds. The, 
soulabidesinthenetra when one is awake. (Brahma. 4; Yo. Cu. 
82 Narad. 5. end). It is spread over all things. (Pa9U. 4.) It 
gleams with light. (Mandal. 2.2). It has five colors. (Ramirah. 
2.84). The artery gandhari goe^ to the left eye. (Crij. 4. 22.) 

ReUgioiis The eyes are among the thirty two parts of the 
body to receive the tripundra. (Brhaj. 4.32). The tilaka of 
ashes is put on the eye with appropriate mantras. (Bhasma. 1). 
The eye is used in Yoga restraints. (Saubh. 3). One function 
in Yogff is to gaze at the nose with it. (C'rij. 5.6; Varah. 5.33). 
The ascetic should drink amrta with it. (QanA. 1.5). Again, air is 
held in the eye; this cures diseases of the organ, (^rij 6.30,31). 
The eyes of the ascetic are peacegiving. Narad. 6. beg). The 
sadhu 'S without eyes, according to mantra he employes. 
Maitreyi 3.14). 
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Deities &c. The lord of the world, Civa, has three eyea. 
(Rahas. 1). The epithet of three-eyed is also employed, 
Daksina 3,5). The three eyes of Rudra, or the deity, are sun, 
moon, and fire. (Qara 12; Varadot. 4). The brilliance of 
Visnu's eyes is due to Rudra. (Qara. 10) Krisna''s eyes are 
lotus like. (Gopalap). 

The eye of knowledge is said to be in the bhrucakra, or 
region about the forehead. (Saubh 3). The a of om is predomi- 
nant in the eye. (Yo, Cu. 74). 

The anusvara of the world cm is the eye of the cosmical 
bird. (Hansa. 2). 

NAYANA. 

The closely connected nayana is used for the eye in much 
the same way as netra. The deity illuminates many eyes, 
(Tri9 154^ Winking of the eye is mentioned in a comparative 
way to indicate a very short period of time. (Varadot. 3). 
The atman is the eye of all. (Sub. 5). 

The eye is to be restrained in Yoga, (Saubh. 4), or direct- 
ed to the tip of the nose. (Trij. 91). 

Deities. From the eye of Qiva sprang the rudraksa, the 
fruit used in making rosaries. (Brhaj. 7.8; Rudraks. end). 
Tamasi equivalent to the god Hara, was produced from the 
eye of the deity. (Varadot. 3). The eye of Krsna is lotus like. 
(Gopalap. 1). 

LOCANA, 

Locana is another word which appears only late. It ia 
one of the knowledge senses. (Varah. 2). A beautiful 
woman is pleasing to the eye. (Yaj. 9). A clear eye may be 
obtained by the breathing exercise knoWn as kumbhaka. 
(^and. 1.7.14). It should be half closed in Yoga, or in medi- 
tation, (^and. 1.7.16; Anna. 3.4). The 9rl siikta is employed 
on it. (Saubh. beg.), 

CORNER OF EYE— APANGA. 

The yogin sometimes sees a light in the corner of his eye, 
apaiiga. (Advay.). 
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PUPIL— KANtNAEA. 

The relation of the eye is to the sun has already been 
pointe 1 out under caksus and aksi. This relation is specialized 
in Brh. 2.2.2, where aditya is said to cling to one by means 
of the pupil, or kaninaka. 

TARAKA. 
Taraka is also used a few times for the pupil. The splen- 
dor of Savitri is in it. (Mait. 6.7). One looks at the sun with 
it in Yoga, and employs it generally in Yoga practices. 
(Advay). The pupils are to be directed to the spot between 
the eyebrows. (Qand. 1.7.33)). 

THE EAR— gROTRA. 

Two main words, ^rotra and karnn are use for the ear, the 
former having several byforms, or p.trallel forms derived 
from the same root. These are not used often but do come in 
at times. The chief difference between fhe two terms, 
like that between caksun and aksi, is that 9rotra is somewhat 
ambiguous, some times referring to the sense of hearing, while 
karna is always the organ for this function. 

Crotra is early recognized as a sense. It is one of the 
pranas — here sense-j. (Oh. 5. 1.15). It is a fetter, and grasps sounds. 
(Brh. 3.2.6). It is the abode of all sounds. (Brh. 2.4.11; 4.5.12). 
Through it one attains or grasps all sounds (Kaus. 3.4). We 
hear by it, but it is not indispensable to one's existence, for 
one can live without it, ( Brh 6.1.8-12) but he' would be deaf. 
(Kaus 3.3). Its function is limited to hearing, for one can not 
take food with it. (Ait. 3.5). It is also said to be the announcer 
for self. (Kaus. 2.11): 

In Ait. 1.4. and 2.4 crotra is clearly a sense, for it is said < 
to have come from. the ear (karna) of the primal purusa and 
then to have returned to it. It is said to be located in karna. 
(Mahan. 72). It is the southern one of the susis or openings of 
the heart, which seems a figurative way of -saying in its a 
sense. (Ch. 3.13.2). 

Later Upanisads do not deviate from these teachings. 
Crotra is a sense. (Sub 5,9). It is one of the knowledge senses 
(Carir.; Varah. 1.2). It serves the body in perceiving sound. 
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(Garbha 1; Narad. 6. beg. Carii';). It hears all thiags. (Pagu. 9) 
It is a door for obtaing knowledge. (Tri9. beg). Its field of 
operation is akaga. (Carlr). 

Whence comes the ability of Ihe ear to grasp sounds.' It 
is the soul willing to hear. (Ch. 8.4.12). Kaus makes much of 
its connection with prajna or intelligence. It is that member 
of prajna whose realm of activity is sound. (Kans. 3.4). With- 
out prajna it can not cognize sound. One ascends, or takes 
possession of it through prajna. (Kaus. 3,6.7). These references 
clearly establish the subordinate position of the ear, and its 
dependence on intellect. Another Upanisad tell ns that it is 
one of the devas upholding intelligence. (Pra9. 2.2). 

Siniilarly in some of the early Upanisads, the connection 
of the ear with the pranas is traced. In these Upanisads the 
meaning of prana is broader than in the later ones, including 
the senses, and having strong metaphysical applications. ' The 
pranas hear with the ear. (Kaus. 3.2). In sleep it retires into 
prana taking its sounds with it. (Brh. 2.1.7; Ch. 4.3.3; Kaus. 
3.3; 4.19). It stands because prana does (Brh. 6.1.14). It 
accompanies and depends on prana, and the body of prana 
dwells in it. (Pra?. 2.4.12). 

Among the five vital airs, both early and late Upanisads 
tell us that vyana is in the ear. (Ch. 3.13.2; 5.20.2; Trif. 81; 
^and. 1.4i 9"J- 4.28). One passage tells us that prana itself 
dwells in the ear. (Pra9. 3.5). 

Among the other m.ore or less metaphorical statements, we 
are told that Br&hman is the ear of ears; the ear does not hear him, 
but he hears it. (Kona. 1.2,7). At death it dissolves into its ele- 
ments, its tejas going to manas, and its prana to prana. (Kaus. 
2.13). These are the two elements of which it is composed'. 
This pasage implies that in the dissolution of the body, the 
ear losses its power earlier than the mind does, but later than 
the eye. This is certainly true in many cases. Apparently 
for the same reason, the ear stands firm behind the eye and 
before manas in prana, in Kaus. 2.2, again putting the ear 
intermediate between the eye and the mind. Further see 
the connection of the ear with the deity, below. 

Later Upiahisads add only minor matters. .The atman 
sees and witnesses with the ear. (Nrsut, 2). It is ill one. place 
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connected with the element fire, which is rather unusual. 
(Tri9. beg.). Qrotra is one of the forms of prakrti. (Qarir.). 
It is one of the 16 powers of the body. (Bhav.). The sound 
in it was created by Brahman from the o of om. (G. B. 1.1.21). 
It is placed in one by Pa9upati, who gave it the power of 
hearing (Pagu. 11). 

The ear is one of the 15 parts of the atman, here meaning 
body, mentioned in Tnit. 1.7.1. It is also one of the parts of 
the body born to die. (Atma. 1). The ear of the foetus 
developes in the sixth month. (Garbha. 3). 

Bfligious. The earliest mentions of the ear along this line 
are the simple worship of it with svaha for wealth or treasure, 
with which it was in some way connected — see below, (Brh. 
6.3.2; Kaus. 2.3). It was also thus worshipped to become dear 
to any one. (Kaus. 2.15). 

In the realm of Yoga more attention is paid to the ear. 
In reflection it is to be fixed or closed, so as not to admit 
distracting sounds and ideas. (San. 4b. 2). It is to be stopped 
with the thumbs or the hands, (Trig. 115; ^rij. 6 34). It 
becomes indefinitely an instrument in Yoga restraints. (Saubh. 
3). The attention is to be concentrated in it to give knowledge 
of yama loka. (Qand. 1.8). Again the sight is to be fastened on 
it, no doubt meaning the same thing. (Kund. 19). Diseases in 
it are cured by proper Yoga breathing. (Qrij. 6.31). It is also 
mentioned in a mantra in Datta. 1. The tilaka of a^hes is to be 
worn on it. (Bhasma. 1). twelve rndraksas are worn on each 
ear. (Bhasma. 2). The wearing of these on the' ears is highly 
beneficial. (Brhaj. 7,8). 

Fanciful. In those passages where the body is compared 
to a sacrifice, the ear is said to be the sparks of the sacrificial 
fire. (Brh. 6.2.12). In another passage it is the aghara or 
clarified butter of the sacrfice. (Pranag. 4). Again, it is the 
agnidh, or priest who kindles the fire. (Mahan. 64.1). 

The ear is said to be sampat, wealth, attainment. (Oh, 
5.1.4). A somewhat similar passage in Brh. 1.4.17 limits this 
to divine wealth, and explains this by saying that through the 
ear one hears divine wealth, in contrast to earthly wealth, 
which is seen by the eye. 

Along'with the other senses, crotra quarrelled with pr&na 
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Along with the other senses, crotra quarrelled with prana 
for supremacy, but had to acknowledge its inferiority. (Ch. 
5.1.10,14; Brh. 6.1.10; Ait. 2.4; Kaus. 2.14; Pra9na 2.3). It 
sang the udgitha for the deities in their conflict with the 
asuras, but the latter ran in and pierced it with evil. (Brh. 
1.3.5). Or, according to Ch. 1.2.5, the deities meditated on 
the udgitha as the ear, but the asuras pierced it with evil. 
Created by Prajapati, it became weary when death seized it. 
(Brh. 1.5.21). The deity carried it beyond death. (Brh. 1.3.15). 
Compared to the Vedas, the ear is rli and the mind sama; the 
ear is sa and the mind ama, (Ch. 1.7.3) so that it is a necessary 
supporter to manas, while the latter, tho depending on it, is 
yet superior. It is also said to be the pratihara syllable in the 
chants. (Ch. 2.7.1; 2.11.1) 

Deities, ^c. In regard to the deity, we find the usual con- 
tradictory statements, according to the standpoint of the writer, 
as to whether the deity possesses or does not possess an ear 
In Brh. 3.8.8 and Mnnd. 1.1.6, as well as in later Upanisads, 
(Brahma 2; 9^nd 2; Pa9u. 29) he is without ear. The 
atman as Brahma, has eai. (Brh. 4.4.5;) cf. Mund. 2.1.4). The 
atman, when receiving an ear in the beginning, thought, "if 
the ear hears, then who am I"? (Ait. 3.11). The deity, 
when hearing, is ear by name (Brh. 1.4.7) The ear is Brahma 
(Brh. 4.1.5). It comes from and returns to Brahma. (Tait. 3.1). 
. It is the body of the inward restrainer. (Brh. 3. 7. 19). 
Brahma is the ear of tars. (Brh. 4. 4. 18). It is one 
of the quarters of Brahma. (Ch.'3. 18. 2, 64. 8. 3). Purusa 
becomes lord of the ear. (Tait. 1.6.2). A little later, the atman 
is said to be the ear. (Mait 6.31). In one passage aditya is said 
to be the ear. (Mahan. 14). But as this is a pantheistic passage 
where all things are summed up in aditya, it does not conflict 
with the general identification of the eye with the sun. A 
late Upanisad tells us that from the ear of Prajapati vSyu and 
the pranas were born. (Sub. 1). Rudra is not an object of the 
ear. (Rudrah. 26). The eun is the ornament of Devi's left 
ear. (Devi. 13). 

The Dicas. Just as the eye is related to the sun, so the 
ear is related to the diQas, or directions. The ears of Brahma, 
for instaiioe, are the di9as. (Mu^id. 2.1.4). Or simply the 
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di9as, here practically the same as ak3,Qa, are the ear. (Brh. 
4.1.5). Again, the di9a8 spring from and return to the 
primitive 9rotra, (Ait. 1.4; 2.4). The ear goes to the digas 
at death. (Brh. 3.2.13). If the ear is satisfied the di9as are 
also. (Oh. 5.20.2). Late Upanisads are familiar with the idea, 
and inform us that the di9as sprang from the ears of Purusa, 
or the deity, (Varadot. 3, following P. S. 14), A collation of 
these and other passages make it clear that the ear is the organ 
■which gives to us a knowledge of apace or direction (aka9a, or 
di9a). This, of course, is natural. The eye, while giving us 
a knowledge of exterior things, is limited in its scope to the 
spot or direction upon which it may be focused, but the ear 
hears sounds from all directions. Moreover, we are enabled to 
judge by it the approximate direction from which a sound 
comes. The keen analysis of the early philosophers detected 
this, but sought to account for it in a way which may be 
considered as fanciful, or asa natural result of their pantheistic 
cogitations. 

gRAUTRA. 

The variant 9rautra occurs in Brh. 2. 5. 6. Brahma is 
identified with the purnsa in the ear. which is honey. The 
word is also used in Brh. 3.9 13 but rather in the sense of hearer. 

gRAVANA. 

gravana is another variant from the same root, It is first 
used in Mait. 6.22, where one is to stop his ears with his 
fingers, to listen to the internal sounds, produced in the heart 
by the atman. For this sound, see also karna. The ears are 
to be restrained in Yoga. (Kund 19; Saubh. 4). The deity 
has infinite ears. (Trip. M.). The ears of the deity are the di9a8. 
(Varadot. 4). 

gRUTI. 

gruti is another variant for 9rotra, found in Tri9 72, where 
the arteries pUsa and ya9asvini are said to. go to the ears. In 
Saubh. beginning the 9ri siikta is employed on the ear. 

KARNA, 

Karna is a distinct word. As already stated, it always 
refers to the ear, and never to the sense of hearing. When 
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the di^as become hearing they enter the ears. (Ait. 2.4), The 
ears of the primal man ' split aid hearing came from them, 
(Ait. 1.4). We hear with karna, and 5rotra is located in it. 
(Mahan. 9.72). 

Late Yoga Upanisads concern themselves with the arteiies 
going to the ears, but get sadly mixed over them. Payasvini 
goes to the right, and 9ankhini to the left. (Qrij. 4.20,22). 
Pusa goes to the right, and ya9asvini to the left. (Yo Cu. 
19,20). It is to be understood that these so-called arteries are 
air channels. The (improper) passing of air in the ears causes 
diseases in them. (Yo. Cu. 117). One is said to instruct the 
ear. (Mudg. 3). 

The naive philosophers of early times considered the 
roaring of the ears which may be heard when they are stopped 
with the fingers as a proof of the existence of the soul, which 
produced these noises in the cavity of the heart. This sound 
is called the vai9vanara fire. (Brh. 5-9.1; Mait. 3.6). In Ch. 
3.13.8 this sound is compared to that of a flaming fire, or of 
a rolling car, or of a bellowing ox. A late Yoga Upanisad tells 
its votaries to stop the ear with the middle fingers, to hear the 
phiit sound within. (Mandal. 2). Yo. Cu. 114 commends the 
stopping of the ears, but says nothing of the sound. 

Religious. Mantras are frequently whispered into the 
right ear. In the case of a new born child one should put his 
mouth to the child's right ear and three times mutter the word 
"speech." so that the child may be endowed with that faculty. 
(Brh. 6.4.25). Compare the Grhyasutras. Again the father 
recites a mantra in the right ear of his son to give him long 
life. (KauB 2.11). Late Upanisads adhere to the same practice. 
The Rama mantra is to be spoken into the right ear of a dying 
man. (Ramot. 4). The salvation of Rama is to be indicated 
through the right ear. (Mukti. 1.21). There is no mention of 
the left ear being ?o employed. A petition to hear much with 
the ears is found in Tait. 1.4.1. Petitions to hear well with the 
ears are common at the beginning of most of the Upanisads, 
though in many cases they are not to be considered part of the 
original. See Nrsp. 1.1; 2.4; Nrsut. 1, &c. 

The ears are among the ten parts on which the mind is to 
be concentrated in worship. (Ramarah, 2.43). Concentrating 
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the attention on the left ear furnishes. one knowledge of vayn 
loka. (9and. 1.8). In some Yoga practices the face is to be 
stroked from the spot between the eyebrows to the orifice of 
the ear. (Yo. Ku. 2.33). The ear is one of the important 
parts of the body in the application of the tripnndra or tilaka. 
(Brhaj. 4. 13, 18, 25). The tilaka put on the ear frees them 
from diseases, and pardons the sins committed by the ears. 
(Brhaj. 4.33). The rudraksa is to be worn here (here karnika) 
(Rndrak, 1. S). Wearing the rosary here is equivalent to 
giving, 11,000 cows. (Rudrak. end, Brhaj. 7. 8). It gives 
immense fruit. (Rudrak. end). They are to be held by the 
hands in Yoga. (Qrij- 6. 33). 

Deities ^c. Purusa hears without having ears. (Cvet. 3.19; 
Narad. 9. 14). He has no ears. (Kaiv. 21). Htill, his ears 
are everywhere. (Bhasma. 2). There is, on the other hand, 
a prayer to be heard by the ears of the deity. (Nariid. 4. 
end). The ears of Ganapati are long, like winnowing fans. 
(Gana). Qiva has glittering ears. (Varadap. 1. 5). 

THE NOSE— NASIKA. 

In the older Upanisads, nasika is the most common word for 
the nose,' though we should naturally expect the simpler nasa. 
Its use as one of the organs of sense is early recognized, and 
we are told that the nose is Ihp vehicle of all smells. (Brh. 2. 
4: 1; 4. 5. 12). The late Garbha also tells us that it serves 
the body in smell. (Garbha I). Its connection with the 
prana breath was also emphasized from f-ai'ly times. The nose 
of the primal man split in the begining and prana came forth. 
The air, becoming breath, entered the nose. (Ait. 14; 2. 4). 
This of course refers to the breathing of air through the 
nose. Prana itself dwells in the nose. (Pragna 3. 5). The 
late Yoga Upanisads also make the nose one of the abodes 
of prana. (Trig '78: Crij. 3. 26: gand 1.4). Another late 
tJpanisad tells us that the nasika of the foetus developesin the 
6th month. (G-rtrbha 3). 

The nose is said to be the locality of amrta. (Dhyana. 23.) 
In Pranag. 4, where the body is compared to a sacrifice, the 
nose is the northern altar. The smell in the nose was created 
by Brahma from the second sound of om. (G. B. 1. 1. 8). 

Religious. As breathing is so important in Yoga, the cor- 
rect manipulation of the nose is an important matter. 
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One must breathe through it with a gentle breath in order to 
obtain Brahma. (Q/^et. 2. 9). One cavity is to be closed by 
the finger, and the other cavity breathed through. (Amrta, 
19). The same thing is enjoined in connection with the mani- 
pulation of the arteries. See ida and pingala. The nasika 
is to be restrained in Yoga. (San. 4b. 2; Kund 19). It is to be 
stopped by the index fingers in one form of Toga. (Yo. Ku. 1. 
36). Another practice is to stop the nostrils with a thread wet 
with milk. (Yo. Ku. 2. 45). These restraints seem to refer 
not only to the exclusion of smells, which would interfere 
with the deliberations of the yogin, but also to the breath 
^e^tlaint. The holy sound (om) is to be made through the 
nose. (Amrta 24). 

The nose of Varada is long. (Varadap. 2. 2). 

THE NOSE— NASA. 

Nasa (nasa) is first used in Mahan. 72, where prana is said 
to be in the nasas (dual). It is also used in the dual in Kasuri. 
5, where the breath is said to come through them. It is rec- 
ognized as an organ of sense in Sub. 5. 9. A yoga Upanisad 
tells us that from the navel , to the nose is the air place in 
the body. (Tri^. l38). The artery Kuhii, evidently an error 
for pingula, is said to go to the right nasa, and ida to the left. 
(Qrij. 4. 18. 19). From those dual references it is clear that 
the word means not simplj' the nose as a whole, but specific- 
ally it often refers to the nostrils, or openings of the nose. 

The u of ora is said to be the nose. (Pranava. 1). 

Reliqidux. Many of the yoga breathing not only have 
a sacrificial or ritualistic purpose, but are often connected with 
some healing or hygienic idea as well. Hence when the air 
is drawn noisily to the heart and neck by nose, and again 
exhaled by it, it is to cure sleep and certain other things of 
which the yogin desires to free. (Qand. 1. 7. 14).. In a 
more general way, the air is to be drawn in by the nose, 
or held in it in certain yoga practices, (^^i- 6. 22, 23, 30; 
7, 10; ^^■nd 1- 7. 43). It is to be restrained in yoga. (Saubh. 
4). It is one of the 18 vital spots in yoga. (^S-nd 1., 9). The 
sight is to be turned towards the tip of the nose in the lotus 
posture in yoga. Yoga?. 2 (Yo. Cu. 71. 106; Mandal. 2). It is 
one of the 32 parts of the body to receive the tripundra, 
(Brhaj. 4. 13). 
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gVASANA 
Qvasana is once nsed for the nose, in enumerating tbe 
parts to receive the tripundra. (Brhaj. 4. 21). 

ghrAna 

Ghrana ia an ambiguous word, corresponding to caksus, 
§rotra, and tvac in its function, since it may mean either 
the sense of smell or the organ of smell. Its use for the sense 
is the more conspicuous, but sometimes it means merely the 
nose, especially in the late Upanisads. Practically all of the 
earlier references use the word to mean the sense. Kaus. 1. 7 
tells us that by the ghrana one grasps smells, and this may 
be construed as referring to the nose specifically. 

Ghrana is the door for odors. (Trig. Beg). Its function 
is to grasp odors. (Narad. 6 beg). Its function is smell, 
and its field of operation is earth, according to the usual teach- 
ing of Indian philosophy ■which makes odor a quality of 
earth. (Qarir). But in one place it is connected with the ele- 
ment fire. (Tri^. beg). Again, from the nose to the anterior 
fontanelle is the part of the body pertaining to aka9a, but 
this is a rather fanciful passage, and has nothing to do with 
the relation of smell to the elements. (Tri?. 140). The air 
■vyana circulates in it. (Qand. 1. 4). 

In a fanciful way, the spot at the base of the nose, where 
it meets the ends of the eyebrows, is said to be Benares 
tirtha — that is, a very holy spot in the body. {Qt^ 4. 48). 
It is said to be one of the forms of pralirti (Qarir.), one of the 
16 powers of the body. (Bhav.) In the same spirit, intelli- 
gence is said to start from it. (Pa9u). 

Religious. It is one of the 18 vital spots in Yoga. (Trig. 
131). The spot where it joins the eyebrows is avimnkta — 
see bhru. (Jabala 2; Ramsot. 4). The breath is to be slowly 
expelled from its openings in Yoga. (Yo. Ku. 1. 30, 32). Th9 
opening in it is connected with the nasal sound of om, and iS 
to be stopped in certain Yoga exercises. (Yo. Ku. 3. 8). Thft 
frisiikta is to be employed on it. (Saubh. beg). 

9akra is said to be the nose of the deity, (Vradot. 4). 

TIP OP NOSE.— NAsAgRA 
The tip of the nose, nasagra. becomes of great importance 
in late Yoga practices. Its importance is manifested in three 
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glasses of inactions of a single type, all involving concentra- 
tion. First there is the direct concentration of the mind or 
attention on the tip of the nose, (Anna, 5. 32), which cures 
one of fevers, (§and. 1.7.51) and gives knowledge of Indraloka. 
(Q9,nd. 1. 8). Secondly, the sight is to be turned to the nose, 
and one is to gaze fixedly at it. (Qand. 1. 3. 6; 1. 5; 1. 6; 
1. 7. 16; Tri9. 91, 145; Mandal. 2. 2; g'rij. 5. 6; Varah. 5. 32) 
Of course, this, as vyell as the next sort of concentration, 
necessitates the turning of the mind to the nose, and Tri9 re- 
cognizes the agency of the mind in the third form of concen- 
tratiop, that is the concentration of the breath or air in the tip 
of the nose (Trig. 108; Qand, 1. 7. 43). This concentration of 
the breath overcomes various obstacles, (Qand 1. 7. 45) and 
gives one long life. (Tri9. 110). An interesting thing is that 
the air is pure at a distance of 12 fingers from the tip of the 
nose. (^Jiand. 1. 7. 32). This and other passages lead to the 
idea that the air without a man, to the extent of 12 fingers, is 
in a sense a part of him. 

nasikAgra 

The natural variant, nasikagra, appears once for the tip 
of the nose. At the distance of 4, 6, 8, and 10 fingers 
from it, one may see respectively blue, blackish, red, and 
yellow light. (Advay). Though a yoga practice this idea no 
doubt originated from, and is partially substantiated by, the 
blurred images which one may see in different shades after 
straining of the eyes. 

NOSTRILS— NASAPDTA—NAsIKAPDTA 
Nasaputa and nasikaputa are used for the openings in the 
nose, which are mentioned a few times in connection with 
yoga restraints. The artery ida rises to the left one, and 
pingala to the right one. (Trif. 61; 69). These of course 
furnish the channels for the passage of air in to the body. 
The nostrils are said to contain prana. (Trig 116). They are 
to be squeezed by the right hand in Toga, (Trig. 94) or stopped 
by tlie fingers. (To. Ou. 114. Qrij. 6. 34). Their use in Toga 
restraints is mentioned in a more indefinite way in Saubh. 3. 

CHEEKS— KAPOLA. 

The cheeks pliay an inconflpicous part in Upanisad litera- 
ture. Eapola is used in the enumeration of the parts of the 
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tody born to die. (Atma 1). The tilaka of ashes is to be put 
<in them with a certain mantra (Bhasma. 1). 

GANDA 
Ganda, another -word for the cheek, appears once. That 
of the deity is the world germ — the brahmanda. (Varadot. 4). 

LIPS— OSTHA 

Ostha, the lips, are of very minor importance. With the 
body viewed as a sacrifice, the teeth and lips together are 
the recitation of the hyms, (Pranag. 4). They are to be used 
in making the sacred sound in Yoga. (Amrta 24). Jecobs 
finds it also in Garbha 5 in connection with the tooth cavaties, 
but it is not in my text or in Deussen's. 

The lips of Saravati are well colored. (Saras. 2. 4). Those 
of Varada are long. (Varadap. 2. 2). Those of the deity con- 
stitute iault and merit. (Varadot. 4). The nakul! or female 
mongoose is spoken of as having the lips closed. (Haya. 3. 2). 

THE JAWS— HAND. 
The upper jaw, hanu, is the first syllable of the word 
sanhita in the symbolism of Tait. 1. 3. 4, the lower jaw the 
third syllable, and vac is the middle one. The jaws of 
Prajapati are the Agvins, (P. S. 22). 

THE MOUTH— MDKHA. 

Mukha, as has already been noted, is an ambiguous 
■word, sometimes meaning face and sometimes mouth. A few 
instances have already been noted where the word means 
face. In the same sense it is said to shine when one knows 
Brahma — recalling the statement in regard to Moses after he 
had been in the mount, as recorded in Exodus. (Gh. 4. 14. 2; 
of. Exodus 34: 30). Ordinarily the word means tne mouth, or 
is indefinite in its application. 

The functions of the mouth are eating, speaking and 
breathing. One eats food with the mouth. (Brh. 1. 5. 2). 
Speech proceeded from the mouth of the primal man, pro- 
duced fire and again reentered it. (Ait. 1. 4; 2. 4). Of the 
five vital airs, prana itself dwells in the mouth. (Pra9. 3. 5). 
When Jnanagruti presented a wife to Eaikva, the latter opened 
her mouth to inspect her, and being pleased instructed her in 
philosophy. It seems that he wanted to tell her age, as if 
she were a horse. (Ch. 4. 2. 5). 
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One learns letters from the mouth of his teacher. (Nrsp. 
1. 5. Paramtip."). In breathing, air is admitted by the mouth. 
(Qand. 1. 4). Kapha, or phieghm, comes in the mouth. (Yo. 
Ku. 1. 38). The mukha of the foetu'^ developes in the sixth 
month. (Garbha 3). That of the dead is reproduced by the 
fifth pinda of the ten offered. (Pinda, 5). There are many 
kinds of mouths or faces. (Rudrak. 1. 1). 

Different mnklias are due to the manifest power of the 
Deity. (Sita). Whatever is placed ■within it goes to space. 
(Ekak. I. 33). In a somewhat figurative sense, we are told 
that in walking and dreaming the atman has 19 mouths 
(the organs of knowledge, thought, and action), but in deep 
sleep only one, cetas. (Nrsp. 4.1 b.) Varadot. I has the same, 
except that in the first two states the number of mouths is 
21. So also, Narad. 8. 8 Still further from the mouth of man 
are mouths of the rudraksa (Rndrak. 3. 1 ff), acid that of 
the brahmrandhra and the kundalini (Trip. 63, 64; Yo. 
Eu. 1. 83). 

Allan iiiti'/a fire and the mouth, A connection between 
the mouth and fire has been noted above. (.\it. 1. 4: 2. 4). 
Eut a special connection with the ahavaniya fire is noted. 
The fire in the mouth is the ahavaniya fire. (Garbha). The 
dargana, that is, the ahavaniya fire, dwells in the mouth. (Pra- 
nag. 2). The oldest statement is that the mouth is the aha- 
vaniya fire. (Mahan. 64, 1). Other references as to fire. com- 
ing from the mouth of the deity are noted below. 

Religious. Here, of course we look to the late Upanisads. 
The mukha is rigid or restrained in Yoga. (Ksuri, 4; Yo. 
Ku. 1. 26, 32; Saubh. 4). That of the ycgin is to' be turned 
to the east or north. (Qand. 1. 5). It should be like the relig- 
ions law or vidhi. (Varah. 4. 37). It should be rinsed with 
water, this being one of the purificatory rites. (Pranag. 2). 
It is to be clean within, though this probably refers to' words 
and thoughts. (Narad. 6. beg.). It is used in covering the door 
by which the soul has to leave in Yoga. (Qand. 1. 7.37.) Namas 
is said to it, (Narad. 6. beg. ; Varadota). It is to be rubbed 
with cowdung ashes, Witt different mantras. (Brhaj. 2. 31; 
4. i; 3). Again, it is said that with the exception ;o£ ths 
mouth, the whole body is to be Covered with ashes at dawn, 
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twilight, night, and before the two meals which the Hindus 
eat. (Brhaj. 4.5). It is one of the spots upon which the 
Brahman puts the tripund'r'a. (Brhaj. 4. 11). The universe is 
the mouth of the ascetic. (NaradVS. end). A peculiar state- 
ment, from an old Upanisad, is that if one knows Indra and 
is about to commit a sin, the dark color does not leave his 
face. (K'aus. 3. 1). This would seem to have some reference 
to the flushing of the' face under the lash of conscience. 

Deities &c. The deity is without mouth. (Brh. 3. 8. 8). 
Again, in middle and 'late Ilpanisads, he is sarvatomukha, 
having his face in all directions. (Qvet. 3. 3,^ 16;Qand. 3; 
Avyakta 2 Trip. M. 2. 3) or vigvatomukha. ' (Mahau. 14; 
Trip. M. 2.2). The roautraraja of the Nrsinha Upanisad 
is also sarvatomukha. (Nrsp. 3. 4). Brahma has four mukhas 
(Mahan.'S). The deties desired to overcome the asuras with the 
mouth. (6. B. 1. 1. 23). Certain worshippers p£ the deity have 
many mouths. (Bhasma; 2). i^arayana speaks from the mouth. 
(Paramap). That of the deity is deerlike, hence' he is called 
ugra. (Avyakta 2), Parvati has a smiling one. (Anna. 1. 9). So 
has Tripura. (Trip. 1. 3). That of Qiva is said to be turned to 
the right or so^th. (Daks. 1). The mouth of the deity is said 
to be agni. (Mah9,n. 35). Tliere is a prayer that the' mouth of 
Rudra may protect. (Qvet. 4, 21). Certain 'emanations, of nara- 
yana have many mouths, frqm 4 to 100(3. (Ti'ip. m. 2. 2). Wise 
men may be released from the rhouth of death, (Narad.9.1.). 

Thete are a le'^ old references to the mouth ■\7hich m'ay be 
brought in here. The mouth of the Gayatri is a sin- consuming 
fire. (Brh. 5. 14. 8). That of truth, is covered with a golden 
disk. (Brh. 5. 15. 1). As a simile, mention is made of the 
moon's freeing itself from the mouth of Rahu, (in an eclipse). 
(Ch. 8. ,13. 1). On the day of the full moon, one repeats verses 
in honor of the moon, saying that itbas fivei months, which are 
the Brahman, the king, the hawk, the fire, and the eater of 
all beings. (Kaus. 2, 9). ' ' 

From the earliest Upanisads the idea is found that certain 
things came from the mouth of tlie deity. In Ait. 1. 4 it is 
speech and fire that are thus produced. Brh.,1. 4. 6 tells us 
that from his mouth and hands — (by blowing and' riibbing), 
the primal being created fire. The Brahmans were produced 
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from the mouth of purusa, or the deity, (P. S. 11, 12; Varadot. 
3). In Sub. 1, they are said to have come from Prajapati's 
mouth. Indra and Agni were born from the mouth of Purusa. 
(P. S.13). Agni came from Purusa's mouth. (Varadot. 3). From 
the mouth of Brahma theVedanta is said to have come, (Mukti 
1. End), and also Sarasvati. (Saras. 2. 1). Sattva — truth — that 
is, Visnu, came from the rtiouth' of the deity. (Varadot. 3). 
The nada, or • echo in the word om, came from the mouth of 
Hari. (Sita). 

ASYA 

Asya' IS of rather uiifrequent occurrence., and is used in 
about the same way as muliha. In the old Dpanisads it is the 
breath in the mouth which clings to the deities in their conflict 
with the asuras. (Brli. 1. 3. 8). The udgitha is called ayasya 
because it comes from the month, (ch. 1. 2. 12.). Asya, like 
mukha, is identified with the ahavaniya fire. (Ch. 5.18.2; 
Mait. 6.36.). 

Later Upanisads add that it is one of the localities of 
prana. (Tri?. 78; QriJ. 4.26; Qandl 1.4.). It is to be kept closed 
in Yoga. (Varah. 5. 32.). The deities are said to have theirs 
turned towav4 the right or south. (Daks. 1.). 

ASAN. 
Asan is a rare word in the Upanisads. One way of wor- 
shipping the Brahma light is by food and drink thrown into 
the mouth, considered as the ahavaniya fire. (Mait. 6.36), A 
mantra notes its connection with voice. (Mahan. 72). 

VAKTRA. 

Vaktra is another ambiguous word, meaning either mouth 
or face. With a single exception, it is not found in the early 
Upanisads; The exception is Tait. 6, where Brahma is said to 
have three vaktras, the Vedas. Naturally its chief use is in 
the religious realm, though Amrta, 13 speaks of it as drawing 
in water. ' ' 

Breath is to be inhaled by the vaktra in Yoga. (Yo. Cu. 
114; Saubh. 3; Qand. 1. 7. 14). In the last case, it is to be 
accompanied by. the sound "sit", and this will remove hunger, 
thirst, and the like. It is one of the parts of the body 
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to receive the tilaka. (Brhaj. 4. 13; Bhasma. 1). In this refer- 
ence the word would seem to mean the face or some part of 
it rather than the month itself. 

Brahma is said to have four mouths, (Dhyana. 12) and 
the "four-mouthed" one is mentioned in Kudrak. 2. 4. The 
vaktra of Ganefa is like an elephant's, (Varadot. 4) while Duvi 
also has one. (De-vi 13). A severe one is mentioned, (ugra) in 
Narad. 9. 4 Those of the rudraksa are referred to in 
Eudrak. 1. llff ; 2. Iff. 

MOUTH— VYAtTA 

The only occurrence of vyatta is in the acvamedha passage 
-of the opening pragraph of Brh., where that of the sacrificial 
horse is said to be the vai^vanara tire, and one other passage 
from the same Upanisad, where that of man is the sacrificial 
fuel, when his body is taken as a sacrifice. (Brh. 1. 6. 12). 
It will be seen that the word is used only in figurative pass- 
age. It seems to refer to the opened mouth, 

A dying man opens his mouth (vyadadate). (Ch. 1. 2. 9). 

THE TEETH.— D ANT A. 

The teeth do not enter very largely into Upanisad liter- 
ature, and most of the references are from the later Upanisads. 
There are 16 cavities for the teeth (danta) on each side of the 
mouth. (Garbha). The two upper front teeth are the rajdante, 
and a iundali or circle is said to be over them in the higher 
state of Toga. (To. Ku. 2. 49). The uvula is said to be like 
one of these rajdanta. (Saubh. 3). 

The teeth are to be ground into subjection against each 
other. (Mukti. 2. 42), or closed together, (Tri?. 91, 145) 
They enclose speech in the shut mouth. (Haya. 4). The air is 
to be drawn from the roots of the teeth in Toga. (Qrij. 7. 6). 

Ganapati is called the single-tooth,ed. (Gana.). All animals 
:with two rows of teeth are said to have been born from the 
Purnga sacrifice. (P. S. 10). 

The teeth and the lips together constitute the hymn recita- 
tion in the figurative sacrifice, (Pranag. 4). 

DANSTRA " 
Danstra first appears itiCh. 4.37, where the teeth of life, or 
Prajapati are said to be golden. Latter those of Nrsinha are 
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said to be terrible and sharp. (Trip. M. 2.3). Cerain appara- 
tions enveloping the sky with their teeth try to frighten 
Brahma. (Varadot, 3). 

TEETH— DAgANA 

Da9ana also occurs as a word for the teeth. The teeth are 
to be used in pressing down the tongue in Yoga. (San. 4. lb). 
The planets and lunar mansions are the teeth of the deity. 
(Varadot. 4). 

THE TONGUE— JIHVA 

The tongue enjoys the distinction of being both a jfianen- 
driya and a karmendriya, that is, both a knowledge and an 
action sense — rather the organ for these two senses, for by 
means of it we both taste and speak. But it is the function 
of taste which is usually emphasized in connection with the 
tongue, and this is correct, for while the tongue is the main 
organ in tasting, the rest of the m>QUth contributing much less 
to our knowledge in that direction than the tongue, it is only 
one out of many organs engaged in the production of speech. 
So while the tongue is connected with speech, it is not consid- 
ered the organ of speech. 

Old and late Upanisads alike refer to the tongue as the 
organ of taste. It is a fetter manifesting taste (Brh 3. 2. 4). 
It is the means or site of all tastes. (Brh 2. 4. 11; 4. 5. 12). 
By it oae grasps the taste of food. (Kaus. 1. 7). It is a member 
or instrument of intelligence, and its realm is taste of food. 
Intelligence is essential for the exercise of this function, for 
without it one can not cognize tastes. (Kaus. 3. 5, 6, 7). More 
generally, it is one of the organs by which one may perform 
Works. (Mahan 60). 

Among the late Upanisads, Garbha tells us that the 
tongue serves the body in taste. Similarly, testimony is borne 
to this function by Narad, 6 beg.; Trij. beg,; Qarir. The last 
named connects it with water as its field of operation, rightly 
linking taste and water. In one rather fanciful passage it is 
connected with the element fire. (Tri?. beg.). 

Further information is that it is a sort of instrument unit- 
ing the two jaws. (Tait. 1. 3. 4). It weighs 12 palas, or 546 
grams. (Garbha 5). Throbbing in the tip of it indicates death 
in three days. (Tri?. 136). 
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TONGUE—JIHVA 

An old Upanisad makes the tongue the flame in the 
sacrificial fire. (Ch. 5. 7. 1). A similar comparison of the 
body to a sacrifice makes the tongue ida in this sacrifice. 
(Pranag. 4). The seven prauas are said to have seven tongues. 
(Mahan, 8. 4). The taste in the tongue was created by Brahma 
from the first sound of om. (G. B. 1. 1. 17). It is said to be 
one of the forms of prakrti, and of the 16 powers of the body, 
(^arir.; Bhav.). 

Religious, Pfayer is made that the tongue may be en- 
dowed with honey — may speak things which. pound sweet to the 
gods begin early and are found late. (Tait. 1,4.1; Narad. 4. beg.) 
A sweet speaking tongue is also prayed for. (Mahan. 11. 14 
Jacob.) MrtyU tells us that the tongue of the mantra spea 
ker is sweet-speaking. A similar thought is expressed in the 
prayer that Sarasvati may be on the tip of the tongue. (Saras, 
2. 5). Sarasvati is said to go to the tongue. (Qpij. 4. 21). 
While this last passage refers to the imaginary artei'y of the 
yogins, the fa<!t that it is named after the goddess of speech is 
significant. The tongue of the pravrajana, or wandering ascetic 
is to be well guarded. (Narad. 3. 13). ' It is to be pressed 
down with the teeth, perhaps to do away with the temptation to 
speak in Toga practice. (San. 4b. 1). It is to be bitten in one 
form of Yoga, (Kund. 18). 

Other exercises of the tongue are* of doubtful connection; 
sometimes they may be related to breathing, and sometimse to 
speaking or tasting. Some references are apparently simply 
for the purpose of concentrating attention. For instande, the 
tongue is to be stroked with the tip of the finger. (Yo. Ku. 2. 
41). Turning it basck to thepalate is a highly valued prEtctiCe. 
This is explained most fully in ^and. 1. 7. 43, in the khecari 
attitude. The tongue tut-ned back into the motttli cavity, 
which becomes thus "khe" or sky, tararerses it (Car.) hence 
the name khecari. In this way, one obtains immortality. In 
a more figurative way, the tongue is said to go to the brah- 
mabila in yoga. (Yo. Ku, 2. 40). Other passages enjoia'the 
putting of the tongue on the palate,. (Trig. 145) or the cranial 
cavity (kapalakuhara) which meaijs simply the cavity in the 
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"rear ot th^ mouth. (Yo. Cu. 52). Here again the tongue is 
said to tfaverse the sky. (Yo. Ou. 55). One object to be gained 
by putting the tongue against the palate is the suppressing of 
breath ttemors. (Oand. 1. 7. 30). The tongue is used in some 
Yoga practices to draw in air. (^and. 1. 7. 14; 1. 7. 50; Yo. 
Ktt. 1. 30; §rij. 6,. 25). This cures certain diseases, and even 
brings immortality. (Qand. 1. 7. 14, 47). l^olding air thus at 
the base of the tongue is like drinking nectar. (Qrij. 6. 26,29). 
The tongue also used in expelling air. (Tri9. llO). 

Deities &c. The deity is said to be -without tongue. (Qand. 
2). Again, the tongue of thB deity is Bharati. (Varadot. 4). Cer- 
tain apparitions licked the sky with their tongues to frighten 
Brahma, (Varadot. 3). Clarified butter is the tongue of the 
gods. (Mahan. 9. 12.). , The sacrificial fire has s^ven tongues, 
each of which has its owtt name. (Muiid. 1. 2. 4). 

RASANA 

Rasana, the taster, appears only in the middle and late 
Upanisads, and witb one exception is always used in the re- 
ligious sense. In Bhav. we. are told that by means of the 
tongue we recognize six kinds of taste. Sweet, sour, bitter, 
pungfent, astringent, saltiSh. 

The oldest use of the word is in Mait. 6. 20, 21, where 
the tongue is to be pressed agaiast the palate in yoga, doubt- 
less to do away with the temptation to Speak, as noted above. 
The same practice is enjoined in Tri?. 92. Air is to be drawn 
in by it to overcome fatigue. (Qand. 1,7. 45). Its bonds are des- 
troyed in Yoga practice. (Yo, Kxi, 2. 31), It should not obstruct 
prana, (Yo, Ka. 2. 48), 

THE PALATE,— TlLU 

Talu is the name given to the hard palate, though it ap- 
J)ears with the added ka, especially in bahuvrhi compounds. 
Its importance is considerable in the Yoga Upanisads, and its 
earliest mention is in Mait. In the palate the great artery 
Busumfta divides. (Mait. 6. 21). The uvula is at the root of 
the tain (^and. 1. 7. 30). In the fifth method of prolonging 
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the echo of the word om. the palate is said to flow (sravate) 
or to hear (yravate) the text is tmceftain here, soine manus- 
cripts having one word aud some the other. (Hansa. 2). The 
reference seems to be to using the hard palate as a sort of 
sounding board for the prolongation of this sound. 

Further, the use of the palate in making this sacred sound 
is enjoined. (Amrta. 24. 25). The tongue, or the tip of the 
tongue is to be pressed against it in Toga. (Mait. 6. 20, 21.) 
Trif. 92, 145; Advay. 2. 1). The root of the palate is to be; 
held drawn up in some way for a period of seven days to 
purify it. (Yo.Cu. 2. 28). In the upper part, above this root, 
the yogin may possess a great light. (Mandal. 1. 3; Advay). 
Air is breathed into it in Toga. (Qr!j. 7.12). Prana goes to the 
top of it. (9and. 1.7. 31 ). it is one of the 18 vital spots in Toga, 
(Tri9. 131; ^aad. 1. 9) It is one of the ten spots on which 
the mind is to be concentrated in worship. (Kamarah. 2. 43) 
The palate of the dead is reconstructed with the sixth pinda 
of the ten offered. (Pinda 6). 

The palate of the deity is the pky. (Vardot. 4), 

SOFT PALATE (?)— TALUKA 

The word taluka is once used in the dual, in Tait. 1. 6. 1. 
Though sometimes translated palatal artries, it seems clear 
that the word refers to the pillars of the soft palate, visible in 
the back part of the mouth. The uvula is said to hang down 
between these two like a nipple, 

UVULA— GHANTIKA 

The uvula is sometimes looked upon as very important, but 
one feels that the yogins did not fully utilize the material to 
hand in the developement of this Subject. The first mention 
of the uvula is in Tait. 1,6.1, where it is not called by any 
specific name, but is said to hang down between the palatal 
curtains like a nipple, and to be the starting place of Indra, 
(indravoni), which suggests the womb of the senses. A late 
Upanisad, apparently quoting this passage, makes this stana 
iva the seat of the senses and of knowledge. (Parab.). The 



THE HEAD AND ITS PARTS. 97 

word ghantika appears in Saabh. 3, where we are told that it 
hangs down like a large tooth, and in ^and. 1.7.30, Ayhere the 
ghaiii ika is said to be at the root of the palate, and that the 
pressing of the tongne against it stops breath tremors. 

CAVITY BACK OF MODTH-KAPALAKUHARA 

The caviCy in the rear of the mouth is mentioned tinder 
various names in connection with Yoga practices. The tongue 
is to be thrust into it in a form of Yoga, especially in that 
known as khecari. (Yo. Cu. 52; Qand. 1.7.43). 

kapAlakanda 

Kapalakanda is another name for the same place. V3,c or 
speech is said to be located in it. (Saubh. 3). 

KUPA 

This place is sometimes called the kupa, the hollow, or 
well. It is one of the vital spots is Yoga, and is to be 
restrained. Concentration in the kiipa gives one relief from 
hunger and thirst, (^and. 1.8,9). 

tAlucakra 

Talucakra is once used to refer tO' the region about the 
palate. It contains a stream of nectar, and the uvula is in its 
orifice. (Saubh. 3). 

THE NECK-GRIVA 

The neck is a pH.rt of the boly which is dealt with chiefly 
in the Yoga UpanisadS, and does not assume a very great 
Importance even there. Gfiva is the first word used, though 
not the most common one. It appears in ^Vet. 3.11, where it 
is said that the deity dwells in every neck. It is Said to be the 
dhslrapotar, one of the priests, in the figurative body sacrifices. 
(Pranag. i). The most comnlort thing said about it is that it is 
to be held still, even, or Steady in Yoga and its various 
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postures. (Esuri. 4; Kavi. 4; ^aad. 1.5; Yo. Ku. 1.6,32; Qrij. 
3; 5.0! Varah, 5.32). The neck of 'Rudra is blue. (Nila. 1.1,2). 

KAlsTTHA 

Kantha is the -Word most commonly used for the neck or 
throat. It does not appear in the early Upanisads. Of the 
tivC vital airs, Udana, which performs -vomiting, is in the neck. 
(Ararta. 34; Yo. Cu. 34;). Tv?o references, however, mention 
prana as being in the neck. (^and. 1.4; Qat. 32). The artery 
Basvana, or saraSvati, extends from the neck to the heart, and 
from the Skull. (Yo. Ku. 1..37.33). The Contraction of it 
forces air into the tUnda, one of the internal organs, and by its 

, manipulation air rise.^ from the chest. (Yo, Ku,. 1.15,16). In 
the Sarde -vs^ay its contraction brings air into the brahtilanadi, 
that is, the su.Uaana. (Oand. 1.7.12). These passages are 
connected with Yoga practices,! but they let Us know Some- 
things of the yogin's Conception of physical functions. The 
viiuddhacakra is in the neck. (Yo. Ku. 3.11). A reflex of an 
old idea re.garding the number of arteries is that the 101 
arteries are gathered toi^ether in the neck (Ksuri 15). 

Several passages huve a metaphysical leaning. In dream 
Bleep the SoUl or Self abides in the neck. (Brahma 3; Narad. 5 
end; Trig. 149), In one place the Soul is Said to be there in 
deep sleep, though this is not the common teaching. (Parab. 

; beg.) The darkness or ignorance pinda is in the ne3k. (Trif. 8). 
From the neck to the head pertains to Qiva, Which may be 
& related idea, owing to ^-iva's relation to tamas. (Varah. 5.53). 
The neck experiences troubles. (Yo. Ou, 50). It is one 
of the p.irts of the body where the four footed Brahma 
appears, (brahma 2) and the u of om is predominant in it. 
(Yo.Cu. 74),, 

Religioii.s-^t\i& Usual Sacramantal use is made of the neck. 
Breath', or air, is to be carried to it in Yoga. (Ksuri. 11; Varah 
5.60i ^fij- 7.12). Air is drawn .to it from the teeth)., and 
goes to the breast in a certian kind of Yoga. (Qrlj. 7.6). 
The body is to be filled with air to the neck in some 
forms of Yoga. (Qand. 1. 7. 14). Its air may be driven 
out by proper breathing. (Yo. Ku. 1. 37). Connected with the 
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breathing is contraction of the neck, which is often enjoined, 
See, in addition to the references above, Yo, Ctt. 57 Yo. Cu. 
1.51,52 ^and. 1.7. 43. . Cpncentration of attention in it gives 
knowledge of loka and jatla loka. (^and. 1.8). Its cavity ii 
to be rubbed In ceftnin forms of Yoga. "(Yo. Ku. 2.35,36). H 
is one of tlie 18 vital Spots in Yoga. (Qand. 1.9). The yogir 
obtains release by getting the ktindalini to sleep above it 
(^and. 1.7.37). It is' to be used in making the holy sound ii 
Yoga. (Amrta. 24). That of of dead is reproduced with th( 
sixth pinda of the ten offered. (Plnda. 6). The mahacakrs 
niHntra is to be bound on the neck, (Nrsp. 5.2) and the cri 
gukta enlplo.ved on it. fSaubh. beg). The trupundra is to b( 
Vyorn on the neck, and this frees one from sin. (Brhaj. 4.18,3i 
ViisU.). , Ashes are put on the neck and its sides to th( 
accompaniment of a certain mantra. (Bhasm. 1). A rosary o\ 
rudrak^as is to be Worn on the neck, (Rudrak. 1.18,21; end 
to contain 32 rudraksas. , (Bhasma. 2). , 

Deities &c. The neck of Civa is blue— he is known b: 
the well known appellation Nifakantha. (Kaiv. 1). VisnU wean 
the anustuhha abbut his neck. (Avyay.) Sarasvati and Ersni 
Wear necklets on their throats. (SaraS. ,2. 4. Gopalot. 17.) 
That of Krgna is said to be void of qualities. (Gopalot. 27) 
The neck of Varada is well shaped. (Varada. 2. 2). He whi 
knows the Brhajjabala tipanisad takes the death deliverer b] 
the throat.^ (Brhaj 6.12.). 

NECK-GALA. 
Gala is another word for the neck dceurting in the latei 
Dpanisads. The gala is permeated by vylina. (Trie. 81 
Qand. 1. 4} Qrij. 4. 28). Mana« is once said to be located at th 
end of it. (Carir.). Its phleghm may be removed by prope 
breathing. (Yo. Ku. 1. 28). 

Religious. It is One of the 18 vital spots in Yoga. (Trii 
130). The left tana, probablj'^ the hand or arm, is to be pu 
on it in a form of Yoga. (Yo. Ku. 1. 48). A rosary of .16 rudra 
ksaa IS Worn on it, put on with a certain mantra. (Rudrat 
1.' 16, 21). It is one of the parts of the body to receive the tilak 
or tripundram, (Bi-haj. 4. 13). This tilaka is for Visnu, (Bfhaj 
4. 28). That of Rudra has a blue garland, (Nila. 3. 22). 
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NISTl. 
Two other rare words occur, probably for the neck. One 
of these is nisti, a span below which the heart is said to dwell. 
(Mahan. 13. 2). 

KANDHARA. 
Kandhara is another word which appears but once. It 
seems to refer to the neck, and is to be grasped by the forearms 
in a certain asftna. (Trig 42). 

THE HAIR— EEgA. 

Eega is the most common word for the hair of the head, 
and IS used in this sense even in modern Hindi, though not as 
common as bal. Perhaps its most common use is in compari- 
sons, in the Upanisads, but instead of saying "as fine as a hair", 
the comparison is usually "fine aS the thousandth part of a 
hair." So we read repeatedly, especially in the older Upan- 
isads, that the finer nadis, arteries or capillaries, are as minute 
as a hair, divided a thousand times (Brh. 4. 2. 3, 20; Kaus. 
4. 2; Sub. 4). A simile is that as hairs spring forth in men, 
so all things spring forth from the indestructible, the deity, 
(Mund. 1. 6, 7). Where the endw of the hairs turn round is the 
spot Where the Soul splits the skull in departing. The form of 
the statement would fit the whorl of hair at the back of the 
head, bnt the Spot regularly given as the exit of the Soul is the 
anteriof fontanetle or the junction of the coronal and sagittal 
Sutures. (Tait. 1. f5. 1). 

Late Upanisads aid liitle to the above. The fikha or 
topUnot is made from the hair, (Parab. beg.). The hair of a 
Woman is said to be black — a statement nearly universally true 
in-India. (Yaj. 9). But the hair bleaches When water falls on 
the body. (Varah. 5. 4.). A yoga practice of filling the body 
with breath to the hairs will cure disease. (Qand. 1. 7. 14). 

When the body is viewed aS a sacrifice, the hair of the 
head is the sacred darbha grass. (Pranag. 4; Garbha 5). 

Ueligioris. — The wearing of the 9ikha has already been 
teferrf d to above. The twice-born, for the perfecting of his 
works, leaves seven or eight hairs for this cikha and shaves 
off the rest,, together with his beard and nails,. (Karad. 4 end.). 
The wise man wears his hair as a cikha. (Narad. 3. 77). 
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However the mere wearing of the lock is nothing, for thos« 
who have not knowledge as their 9ikha have merely hair— 
ke9a. (Brahma 3). Qikha and all are sometimes cut off. (Kan 
thai,-., 2). Cutting the hair iu the spiring i^ part of the sannyasin'i 
agnistoma sacrifice. (Kantha9. 4). Shaving it off propitiate; 
Qiva. (Bhasma. 2). In a certain from of Yoga the body is t( 
be rubbed to the end of the hairs, (Yo. Ku. 2. 3.5). 

The hair of the golden male in the sun is golden. (1. 6. 6 
Arsh cosmically, the hair of the head is connected with thi 
trees, to which it goes at death. (Brh. 3. 2. 13.). 

KESARA. 

Kesara seems to be a variant of the above word. I 
appears in Narad, 6, beg, where it is stated that when jiva— 
mentality — is in the hairs, one thinks of self. 

THE CHIN— CUBUKA. 

Cubuka, the chin, is to be held fixed in Yoga. (Yo. Cu 
40). It is to be dropped on to the breast, over the heart, in i 
certain form of Yoga. (^and. 1. 7. 43). 

CIBUKA. 

Cibuka is a variant form of the same word. The chin i 
to be rubbed in certain Yoga practices. (Yo. Ku. 2. 34.) 

HAIR— VALA. 

Vala, once bala, is occasionally used for the hair, always 
in comparisons. Jiva is smaller than the 10,000th part of i 
hair. (Qvet. 5.10). The deity in the heart is the size of th< 
tip of a hair, (Qiras, 5). The absolute is finer than th( 
100,000th part of the tip of a hair. (Dhyana. 6). 

TOPKNOT— giKHA. 

The 9ikha, or topknot, is one of the signs of orthodoj 
Hiuduism. It consists of a small lock of hair left on the toj 
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of the head, while all the rest is cut or even shaved off* The 
great mass of Hindus wear it, shaviMg* it off only in > times 
of mourning. It is first mentioned, in Mahan., and becomes 
of increasing importance as time sgoesi on. : .' ' 

It is a gathering ol hair. (Paa'ab.tlieg.). to. be- left when the 
hair is cut. (Bralima 3). It iri to bej worn' in certain stages 
of asceticism — these Upanisads do nat' concern themselves 
much with the religion of the ordindi-y worshipper; (iNarad. 
3.77). Such as the Kati'cakas, iBahudakas, and Valakhilyas, 
(Narad. 5, beg; Ayrama 3, 4; Bhiksu), but not by'the iHansas 
or Paramahansas, the Turiyatitas, and the A-vadhiitas, (Narad. 
5. beg.; A9rama 4) nor bv the Bhikfeabhuk or higher class of 
yogins. (Narad. 3. 17; Arurn^ya 1; Kanthac. 2, 3, 4; Paramah. 
1,2; Narad'. 4. end). In genefel, it 'inay be'said' to be con- 
temned iri the higher stages of asceticism as' somethirig too 
wordly; hence the statement that know^lMge is the frtie '^ikha. 
(Parab. 7, &c; Qat. 16. 17). Or, that l^eing lost in meditation 
is the 9ikha of the ascetic. (Parmap.). It is to be borne in 
knowledge. ,(f ri?^, 23). Hence also , the. command to shave 
or cflt..it olii (P^ab. Qat. 18, 20 f)^g,., ,Yaj. beg) or to 
loose it under certain circumstances. , (y3,rah. 1. 17)i .,,When 
it is removed on one's entering into the highest stages of 
asceticism, it is to be thrown into the water with one's vessels, 
clothing &c, with the words, "bhiih, svaha". (Jabala 9). It 
,is to be buried either* to Sarth of water. (Aruneya 2). Since 
knowledge is the qi&a, of the yogin, the knot 'of haif is of no 
use to him. (Brahma 3; Kaiitha9. 2). The paramatman is 
the §ikha of tne ascetic. (Paramah. 2). 

Again, when worn, the topknot of the wise man is likened 
to fire. (Narad. 3. 83, ff ; Ramarah. 6. 7). With this is con- 
nected the saying that the s.^ints, in Paradise, have, flaming 
, fikhas, (Trip. N. 2. 1). It is also identified with the hansa 
or soul. (JParab. beg). Again, the soul is said to have three 
fikhas, (Pagu. 5), while inner and outer fikhas are recognized. 
(Parab. beg.). It is in the nature of Qiva — that is, essentially 
ascetic. (Nirvana). The worshipper is to place Rama in it, 
[Ramarah. 2. 83). Rudraksas, 1 to 3, are worn in it or for it. 
(Bhasma 2] Rudrak. end). The mahacakra is to be bound 
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to it. (Nrsp. 5. 2). The myntic syllable, ,>'^s^J;; is said to 
it in adoriition of Brahma (Kaha§'. 1; V^ar'asap., '2., 1). Other 
syllables are also used, as efii, k'lam, kljm,' klum, iiumattananda. 
(Datta- 1). " ' , 

In the symbolic bodj sacrifice, the ^pikha is the Veda. 
(Mahan.' (')4. 1). Rndra is the (jikha of the deity. (Mahan. .35). 
Kamas is said to the ^ikha of the mantraraja. (^rsp. 2. 2). 

giKHANDA. 

Qikhanda, meaning the same as gikha, is found five times 
in Nilar, as part of the epithet of Rudra, who is called Blue- 
topknot— Nilagikhanda. (11, 22, 23, 24, 25). ' 

. ; 'LOCK: OF HAIR-^JATA. 

Jata, a common woi'd in the later laiigiiage ' for a lock of 
hair, describes the appendage of certain classes- of ascetics — the 
Balakhilyas, (Agrama 3) and the Kansas. (Narad. 5 11). Such 
a lock ia to adorn the head of the Rama ■worshipper; (Ramarah. 
2.11). Rama himself -wears one, as prakrti. (Ramap. 25). 
^iva also wears one— (^and." 3), was born with one on his 
head. (Avyay. 6). • . .--.;. li' 

JATt'. 

The variant. jati appears, and it is said that the lock of the 
ascetic should be shaved. (Varab. 1. 17). 

LOCK OF HAIR— JUTA. 

Jiita is another variant describing a lock of hair. Qiva 
wears one. (Cand. 3.) 

alakA. 

Alaka, lock or curl, is once used, iii Vajra., wherp a thing 
is said to be as plain as a lock of hair on the palm of the hand 
would be. ' 

BEARD— gMAgRU 

Qmacru, the beard has but little mention in the Upanisadg. 
Hindus of the present day do not wear a beard, that being a 
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distinguishing mark of Mohammedans, but ordinarily wear a 
mustache, oi; which there U no special mention in the Upani- 
sads. No doubt this custom is a very old one. rhe only 
case of really wearing a beard is in one of the oldest Upanisads 
■where the golden male in the sun is said to have a golden 
beard, perhap-i alluding to the rays of the sun. (Ch. 1. 6. 6.). 
Later, the beard of the ascetic, who it is true, any wear a 
beard under certain circumstances, seems to be viewed in the 
light of an offering to the gods, as it is to be cut off in the 
spring along with the hair and nails, forming part of the 
ascetic's agnistoma offering. (Kantha^.). In Narad. 4, end, it 
is commanded that the beard of the twice born be shaved off. 

HAIRS OF BODY— LOMA, ROMA, 

The Indian languages to this day consistently use a 
different word for the small hairs of the body from the word 
used for the hairs of the head. Two words, lorha and roma, 
manifestly but variants of the same original are used, loma 
predominating in the Upanisads. 

The intelligent soul, or prajnatman, extends to these 
hairs. (Kaus. 4. 20). These hairs are a part of the external 
body, (Atma 1) and there are four and a half crores (45,000,000 
of them. (Garbha 5). It would be interesting to know how 
this number was arrived at, but no clue is given. The hairs 
are said to be composed of the element earth, (^arir.). 

Figurative etc. An old mention of the haira is that 
when the body is viewed as a sacrifice.' they are barhis or 
sacrificial grass. (Ch. 5. 18. 2 ; Mahan. 64. 1.). This also said 
of the hairs of a woman at the time of sexual intercourse, 
which is looked on a worship of Prajapati. (Brh. 6. 4. 3). 
They are also called the smoke of the sacijticial "fire. (Brh. 
6. 2. 13). And are compared to the leaves of the forest. 
(Brh 3. 9. 28). In Ch. 3. 19. 1 they are said to be the hinkara 
of the Sama chants. It will be noticed that all these citations 
are from the old Upanisads. 

In the old Upanisads hairs are frequently mentioned in 

; figures and comparisons. Obeying the instructions of Praja- 

' pati,, Indra and Virocana see themselves to the hairs that is 

to the smallest detail, in a pail of water. (Ch. 8, 8. 1). 
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As hairs spring forth on man, so all things spring forth from 
the Indestructible. (Mund. 1. 1. 17). Pra^iloma— against the 
hairs— "against the grain", or unnatural, is an expression 
■which has come down from a very early 'time. It is against 
the ha,irs for a Ksatriya to teach a Brahman. (Brh. 1. 1. 15). 
This usage no doubt owes its origin to the idea, oft repeated in 
Sanskrit literature, that the hairs rise with pleasurable 
sensations. * 

The hairs of a horse are once mentioned. The spirit, in 
going from the body to Brahma, shakes off its evils as a horse 
shakes off the dust from its hairs. (Ch. 8. 13. 1). Indra's 
hairs are also mentioned. Not one of them was injured in all 
his heroic acts. (Kaus. 3. 1). 

Religious. The hair of the ascetic JS to be cut off froJJ* 
the armpils and private parts. (San. 3; Eantha?. 5; Koud. I^;- 
They are to be cut off by a sharp instrument. (Yo. Ku. 2.29,30*. 
They should be cut in the spring, and are part of the ascetic's 
agnistoma offering. (KaHtha9. 4). This seems to imply that 
this offering was made in the spring. Here, of course, late 
UparLisads furnish the material. 

Cosmical. A connection between the hairs' and the grass 
in the sacrificial idea, has already b"e6n noted above. "This is 
further elaborated in the cosmical correlations. HalH were 
produced from the skin of the prinaal man, and from them in 
turn came plants and trees. (Ait. 1. 4.). They returned in 
inverse order. (Ait 2. 4). ^o, when one dies, and the body 
dissolves, the hairs return to vegetation. (Brh. 3. 2. 13). The 
hairs of the sacrificial horse are plants and trees, (Brh. 1. 1. 1). 
A late tJpanisad voices this same thought by saying thE^t 
herbs and plants were produced from the hairs of Prajapati. 
(Sub. 2). ■ ' 

HAIR FOLLICLES— ROMAKtrPA. 



.. ., Th0. "hairrpits'/i fomaknpa, a,r© occasionall mentioned. ]&i 
each one of Birahma's hair follicles, innumerable brahrdandas 
or world germs are produced. (Trip. M, £1; 2.1), "One :wBo 
uses ashes on his body- — in worship — will have as many lingas 
as he has hairpits. (Brhaj. 7. 4).. 
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'"'•-'•' ^■" ' CHAP. VI.'SHOUIJFBRr^AMSA' in ' 

etiJ ina'.. .J - ,1,..,.;; :■•: ' i ' '■■m :/ ' : ■, "',. U'i' i 

[c:8at»T^lie, shoiQl^Jer i comes ia^o , tl;ie . tll)an,i8ads in the relig;ioii8 
^fiflge,, TJie .firsimenypm of ^he ^ift^ajB^A Kaus. S. 15, ^f^lie^^ 
tli€[s$nyafter.rjec^jvi^ hipf^tWj;!^ faculties as-a sopt of beq^aest, 
.Tpfa^jjft^raw^ij' fromjihin^ pasting back a glance over ^ the left: 
fl|!fia|4g5i, , T^s ,slio,5il4 seem^ to tje chosen because the fatheif, 
if he survives, will henceforth 1)8 inferior to the son. Th6 
(C^h^^jrafeypnces to th« ah,9^ul,(iei'. are ^1), Ifkte.^ H^e sacred cbrd 
iiS;tel^,e..womfrj5ia,ti;e ^eft'ShQ^ilder to th^Tight hip. (Parab. 
beg,,; fl)._ It ,i»i0^e ot the parts of tJie^ bo4y to, recejve the tila'ks, 
;ly)t^tliat!of $an,dai"Virood a^(^ that^'of ashes. , (Brhaj, 4.13,18,25j 
Bhasma. 1). 

^ ,,;i The ^houW^r of the d.^jty is lifcenefl to the kulajor gotra— 
"that is, ihe family, (Varadot, 4).' . ,, 

' SKANDHA ; ' 

' " Skandha is used in 

f 

kk;^ ja, tQ,l?|i;\yo^n,jjQp it, (Kailag. 1; Jabal'i) or, 
J.I IS to.smearefl with cd,-wdung ashes, (firhaj. '7> , 1). ^00, rpd- 
Ifamsrara'to lie worn on it.|. (Eud^^^^ , ,,! ( 

■ii ,,.--1. : KAEU'D -' ■ ' ' : 

, ^ , Kaki^dip a word of , spmewhak douibfiful meaning,^ 9ii^ 
tte're is Wdly any doubt b,ut tha|t',thp|^9ference|S, to it iiji t]feifi| 
tjpanipad apply to the shoulder, , ^specia,liy ^^ it is pnc^ as?^ 
ij!, ;tb^ jdual, Cprlj. i..^^% where th^, shoulders, are_thvi^ sai4 t^ 
feg j^^rmea^ed by vyaiia. It is to receive t^e, tripun^A,, which 
fs ror ilxe god ^ambhu. (Brhaj. 4. 21). t- ■ 

ARBfPIT-^AK^^ ^., ,. 

The armpit, kaksa, is mentioned a few times, in a 
dtiutliflt deQB6. Thelhair isrto.be shaved from it b^' t^^'Mn- 
ii^Ssiii«!a iCUstbm regularly dbserved iii India to-day. '>(daiCi 
8; EaBttiapi 5; K»i«L . 10). ; i r ..v// !-> 
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'-■ ARM— BAHU 'f'j- ' 

Bahu is an 6^d word, often applying to tie forearpa, 
merely, b'nt iti the Upaiiiyid^ generally referring to the e^ijM; 
limb. In what may bo; ^klled the Scientific vjse of the -sYpj-^ff 
tlie oldest mention is that one may live^wi£$ his arma!ci;t a^f,i 
hence they do not constitute tte ejse^tjai part . of tbie bx);dy., 
(^Sanf. 3. 3). The nejcf reference is that they are the eS|neci?i| 
locality where strength is fpiind. (Mahan. .72)., 'Stjin^tQr, 
thej enum^ratfid %mong" th* (jdr|iS of the, feqdy bpfn' tp die. 
('^Imar' 1). Another late pasiage tells u? that the ha^msa op.. 
supreme spirit (parjimatmali) travels |jetweeh the left ai-ru^an^ 
the right hip, whicli marks the part of th^ body touched by 
tli,e sacrjed' cord. (Pagu. beg). ,..,_' , .^ 

Om is said to be the arm of the Veda knower.. (Ekak. lO). 

Religious^ The presenji cuistpm of holding up the arm 
by ascetics may ba traced far back in the Upanisads iB,some 
fWm o» other. The first mention is the holding up of the 
r4ght arm toSerQa in a charm. (Kaus. %. 8), Theyi Eitig' 
B'fShadtiattMt stinds ■with his arm upraised for a thousand' 
ye&rs in orSer to obtain nierit. (Mait. 1. 2). Later'Upanifkds 
enjoin the holding up the arm by the ascetic. (San. 3; Brhaj. 
4,^ end; K«iit\ia,^i, S; Paramap.) In another systdn^ df Wdirship,, 
tiie arm receives the triptmdra; (Brhaj. 4; »1,26 ;,' ithjiBaia^i 
This frees one Horn, sins conimftted by the arnje, (Brtiajv 4 343- 
The rosafry of ra^aksiii-is also worn on the a*m. rBrhaj.', 7.S^-' 
Rudark. 'ettd;'i;>lf.'l'^i Bii^flmti. 2). The lUst • mentioti%'d 
reference stipulates 16 to be wofn bn each arm.' The li^ft Etr'nS 
i#to be grasped '6y the tight iiahd in ceil'aiti Toga pra^ticea. 
(l^ipura 3). The Mabacakra.ipjift be,bo9)c^4 P'* the^armi'(^rBp.' 
5. 2). The grisukta is tb be employed on it, (Sanbh. beg). 

,T iBeitsfi sBtinimh is the arm of Patitsa. (Brhaj.' 5i 5. 3). 
The oj|«!goQ^&i creji^ng; has LiS^tims everywhere; He^ 6amaf 
out heaven and ^a^i|^,with^i0 a^^s an<^ Wif^^' (Qvet. 3.3). 
The deity has anus. (mhkn.'14). Eran^h^sa hundread arms. 
]^9j^^ <ji[il4rj> i6:v«lieab|lh«.', ipiaban 10). f 'j,<"vMfl 

,QT, ji jj^g^jSTpaiJifa^ altfordjpelaik of lhe,artaB flf <iiffbreatgb&. > 
t^e d^y (Qi¥a)/ia laid tQ'E»ve foar acms. (^QS($A.3. l),\. T)i» 
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deity haa arms on all sides. (Bhasma. 2). The first purnsa 
had 1000 arms. (Sub. 1). In this connection it may be 
remarked that the fantastic habit of ascribing many arms ta 
deities and heroes in later Sanskrit mythology was simply to 
indicate the great power of those beings. Eiidra's arms are 
honored. (Nilar. 4. 1). Qi'va, has golden arms. (Bhasma. 1). 

' Krisna wears -an ornament on his arm. (Gopalot, 17). Hanuman, 
i? called mahabahu — the great armed. (Hanuman. 1).. He 
who knows the Brhajjabala Upanisad takes the deliverer from 
death by the arm. (Brhaj. 6. 12). 

Cosmical. The arms of Purusa produced the warrior 

, class. (P. S. 11, 12 ; Varadot. 3). The same thing is said 
in Sub. 1, only Prajapati is the name used. In Tadevam the 

; arms of the deity are said to be the heavenly regions. Rudra 
and Rudrani are the feet and arms of the cosmical bird. 
(Hansa. 6). 

BHUJA 

Bhuja refers to the arm as the bending member. |The 

' references are not specially interesting. It is one of the parts 

of the- body to receive the tripundra. (Brhaj. 5. 2). In 

Bhasma 1, the base and the middle of the left arm are to 

receive the ash tilaka, with proper mantras. 

Deities. The arms of different deities are mentioned.,. 
. Rama, as prakrti, has two. (Ramap. 25, 48 ; Ramarah, 2.100). 
Visnu has four arms. . (Dhyana." 11) The sun god has four., 
(Ramarah. 103,106). So have Hayagriva, (Haya). Laksmi, 
(Saubh. beg.) and Krsna. (Gopalot. 17). In one place Krsna' 
is said to have two. (Gopaalap. la). 

Cosmical. The arms of the deity are the, rivers. 
(Varadot, 4). 

ARM— BHUJADANDA 

Bhujadanda, comparing the arm to . a staff, is once used^ 

' when it said that by it a ball is thrown. (Yo. On. 27). 
I' ■,.* 

1 UPPER ARKtS—BAnUMtLA , 

Bahumula refers either to the shoulder or to the arma 
' just below the shoulder. The tripundra is to be placed there. 
(Brhaj. 4. 29). The gopieandana tilaka is worn there by 
Erahmacaris, vanaprasthas, and grhasthas. (Yasu), 



UPPER^LIMBS. 
BlHUMADHYA 



109 



Bahnmadhya is another word, uged once to describe a 
part of the arm to receive the tripundra. (Brhaj. 4. 29). 

MADHTA. 

Madhya is hardly a separate word from the last. H 
refers to the upper arm, and is to receive a tilaka for th« 
wind-god, PrabhaSLjaua, dwelling in it. (Brhaj. 4. 29). 

FOREARM— tRMA 

Irma means either arm or forearm. The word appears 
but once, when it is said that the irmau of the cosmical purusa 
are the northeast and southeast quarters. (Brh. 1. 2. 3). 

DOS 

Dos. which means the forearm, is used a few times. 
They are to be applied to the neck and the thumbs in some of 
the Yoga postures. (Tri9. 42,50). The forearms of Varada are 
compared to clubs. (Varadap. 2. 2). 

PRAKOSTHA 

Prakostha, the forearm, .is to receive the tilaka with 
namas to svaccha. (JBrhaj. 4. 31). 

ELBOW— KURPARA 

Kiirpara, means knee as well as elbow, but in the Upani- 
sads seems to mean only elbow. It is used only in the later 
Upanisads. A throbbing in the elbow foretells death tn three 
months. (Trij. 123). As a sign of folly, licking the elbow 
instead of eating is mentioned, (^rij- 4. 18). 

The elbow is one of the 18 vital spots in Yoga. (Tri9, 
130). The elbows are tobekept at the sides of the navel in the 
*peafowl posture of the yogin. (Tri9. 47, 48; 9"J- 3.10; 
Qand. 3. 10). It receives the tilaka. (Brhaj. 4.14,18). The 
tilaka below the elbow is for the manes and the one above for 
the deities. (Brhaj. 4.30). 
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WRlgf-i-^ATNSBiVNJDHA 

ji,,The W;rist.,is i^th,e| place f or, th.e-,bilElipg op of amulets, 
nenc^itis the^ma^ibMid^^^. , A tkrjjbbiqg < in the wrist fore- 
tells 3'eam in* si± months. ' (Trif. 122). The other mentions 
of this part of the body .6j^oin thfe wearing upon it of th& 
tilaka, either of sandalwood paste or of ashes, for the Vasus, 
■(IBrbaj! 4.14,18,290.'orthef'rosary, tvhich is to 'consist of 12 
fodraikBas for each wrist. (Brhaj. 7.8; Bhasma, 1; RudrSk. 
1.16). ■' - - ■ . ■ 

HAND— HASTA 

Several ^o^'ds are used in the Upanisads to designate 
the hand's, of whicli hasta is perhaps the most general 
in its application. Begintiing with the older Upanisadg, 
we f itid that the hdnd is oiie 6f the senses or fetters, (B'rh. 
3.2.8;), its function being to perform works. (Brh. 3.2.8? 
Kaus. 1.7; 3.5). It is the only vehicle of all works. (Brh. 
^Afill; 4.5.12). It ^jperates through intelligence, without 
■?thjch no worik can be recognized. (Kaus. 3,5,6,7). Food 
becomes worksJn the haeds, (Tait. 3.10.1). With its object it 
attains to the deity in deep sleep. (Pra9na 4. 6, 9), Taking -by 
the hand is mentioned in the familiar case of teacher and 
pupil, (Brh. 3.2.13) and sfleio in the case of a prisoner. (Ch. 
6.16.2.), A simile is used in which a warrior is represented 
as'fakSf^'adeath-dealifig weapon in each hand. (Brh. 3. 8.?). 
The treatment of the Idtet Upanisads is, as vyas to be 
expected, more barren. T^!* hand ,is ,one of the working 
senses, (Sub. 5,9). tt is used to take food in. {(^rl]. 4.58). 
^^maua ifiiji it, (Q^iKJl. 1.4) and udana in its joints. (Trig. 
80;Crii, 4.29). ■ "■ . • - ■:, 

.fanciful. The right ariid l^ft hands are fhe sruva and 
the ajyasthali respectively, that is, the. ladle and the butter 
receptacle, whep'trhe.body is viewed as a: sacrifice. (Pram-ag; 4(). 

1 .ffe%!OMs^B^ipniBg '^with Mahan. the later Upaliisads 
deal with the hands in a religious sense. Th« first refereilt& 
0^,1 tijat 9S 'the: Jiapjds are siction organs they commit- ^ins, 
'l^^ha;^3l:,32). ^^^cfiscetier raust overcome hand by Hand. 
^^uj^,'2.4?). He carries to: iV%t0rfiask in his haiiaid, (Aframa 4)i 
He eats what he obtains by the hand— ^begging. (Narad. 5.3-7)v 
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Wifee men kr© Spoken. bf as giving ,imitQi;the(ban,di,, <fGopi. ~,^. 
The hands of the -dead (are restoEBd;withlheiifthiip^]4a!of'<1i|i» 
ten offered, (Pinda. 6). ;j n ■: iBr^-i ..j Miie me" ime-i&.f 

• !j ' TUen cona'e ithe iratbep mutmeroue lii^SS c(ivu<JnttiSes 'of t^g 
hands' in- Yoga. The ascetic sheniild' not even i^jfitoyijeFOss the 
rivera with hiS'hands.i >(J^aradi.7.' teeg). "Thtf asce;fr»ei2oh}s,5^i8 
handsarcross the body ^bfeilo'w-the' -navel: ^^tYtogia^ 2):,' .flfiser-^ 
are -numerous "lises at! AUeni' in raaEHag,' or lYdga; fpostwrea, 
•('9and; 1.3;.;^mj.l 3 Tri§..a3). .^i^inangdthejrs tfce',MliS)wia§««^ 
be mentioned. The nose cavity is to be rtteld • by the- rSglJt 
hand in Yoga. (Tri§. 94).' Th«y'ar« tb be used_ in holding ida 
.firm, — that is, in^stopping the lefj; nose cavity. ' (Yo. Ku, 12). 
^hey are to hold the eaif^ and "other "or^ariS in Yoga'. • (9rij. 
6. 33). They are to be spread on the ground in 'ypme'ftti-flfe 
of Yoga. (Varah. 5.62). 'The rigtt foot' % to 6'^"* |i'kgiiea"'iii 
one form of Yoga, (Yb. Cti. ^'66) a'tidMa the ' 'bt^sfai^ 
.posture lioth feet are to be ' aris't)M. /(Wik "^3). 'lit'Stfife 
peafowl posture the elbows are place'di ti6ticfef''thfe' ha-^fi'j'tle 
hands Joined, and the'tiiigers and pal&Es" s^i'44'd ',o*ilt, inWfetiiife 
jthe.tale of a peafow\. ; (Tri? 4=7,^^8), In the li6'nHK6"pdSiStb 
the hands are spread out on the Vne.es. '(tt'j'i'c. ^"4'4J- ' In. the 
'bburid-iotus posture, the handis ^rasp the' bppoSi'te thuibBk 
(Trif. 40). In the tvorsTiip of iiaraa,' one'sita" Svith' his 'i'l^ftt 
hand on his left thigh." (Ramapli'. 2.',4). ' 'The 'tet'hstid is ,to 
be piiri'fied with ashes. (Bhasma. 1), ' Tte ya^f fs tb i^'ebfet^e 
the gopicandana in his hand.'" rGopji. 4). ' ' ' , ''"',;,'' 

Deities.' The' first mention of 'the Kan5^' Of tM '^le'tfirMs 
that he produced fire fj^qm hand's apd his niputfi. (ferh.'lft.'^. 
Later on, the deity has' hands onall 'sidei^ailiidiny' to hia 
omnipresent activity.' [ (Mah^n. 14). 't'lie defty JBl^ jSi^u 
hands, probably i^ncUiding ey^S, ears, mouth ■%n'a nbS^.ttWM-Q 



^*-*e 
_-- _ls 

'6'vefy where. ' ' , ". , ,, '' '^''^^* 

The hands of individual gods are said to vauy,in'feiiri/freil', 
accordir- Vi.-'iu„: ^— .Z .u:_„„ .u„„ -■.. _ t:ii„„ -/i-.d 

four, si J 

iG^ li !i;"ff jiMT^iir--'-^)-, , }^A^^ IS the mighty nanded oi 
(Tafad'ap. T.4).'Ganapat'i'tias four hands,' a'nd gives giffe "^ 



cognition of tlie ' external world. (Majiari.'T^ 1^.2)".'' -^ 

Upanisa'd tells us that the' cosmic deity — virai— ^nWs 'S 

'v 'S: I ' '^ '■ - . '. ' . .■' .'1 ' " 'MS .i'- ill 
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them. (Gan). Devi also has gifts in ' her hands, (Devi. 15), 
while the sun deity has beneficent hands. (Surya). Rama and 
Laksmi are said to bear . a lotus in their hands. (Ramarah. 
2.24; Saubh. beg). The a of om has a staff in his hands, while 
the u bears the cakra or discus. (Qand. 1.6). A peculiar pass- 
age in Kaus. 1.4 tells us that when one reaches heaven, he 
is met by a troop of 500 apsarases, 100 of whom bear garlands 
in their hands, 100 have ointments in theirs, 100 have aromatic 
powders, another 100 have garments, and 100 have grain or 
fruit in their hands. 

HAND— PANI 

Pani is almost asf common for hand as hasta. It is used 
in largely the same senses, though there is a tendency to use 
pani more for religious and formalistic matters, while hasta 
prevails in the secular sense. This is especially true in the 
modern vernacular, Hindi, wheres-hath, (from hasta) is the 
word used in the ordinary matters of life, while pani is used 
in connection with such* sacred or quasi sacred formulas as 
panigrahan, for marriage. 

The old Upanisads tell us that pani can not be recognized 
in the dark> (Brh. 4.3.5). It is used in making a negative 
sign, (Brh. 5.12.1) and in placing things. (Mahan. 12.3). 

Late Upanisads include it among the work senses, and 
define its function as that of taking. (Qarir.; Varah. 3; Narad. 
6. beg). In one place it is said to be permeated by touch. 
(Tri9. beg). The hand is one of the 16 powers of the body. 
(Bhav). It is connected with the element earth. (Trip. beg). 

Beligious. The taking of the pupil's hand by the tea- 
cher, and the bringing of fuel in the hand of the pupil, two 
symbolic acts, are mentioned in both early and late Upanisads, 
(Brh. 2.5.1; Ch. 8.7.2; Mund. 1.2.12; Kaus. 4.19; Chag 
Daks. IG. B. 1.1.32). The hands are to be washed after a 
sacri'fice. (Brh. 6.3.6; 6.4.19). They are to be used in 
striking a woman as a sort of love charm if she will not con- 
sent. (Brh.' 6.4.7). The son lays his hand on the 
shoulder" of his dying father to receive his father's dying 
benediction. (Kaus. 2.15). 

A later Up'knisad,. in treating of the worship of prana 
, through drink, enjoins taking water in the le£t hand and 
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applying it to the heart, (Pranag 2), The haada are joined in re- 
verence. (Chag). Soon come other ascetic and Yoga ideas. The 
ascetic is to go about panipatra which may mean "either with a 
begging vessel in his haiid, or with his hand as begging vessel ; 
the latter is more likely what is meant in the Toga Upanisads. 
(Kantha9. 12; Aruneya 5; Narad. 5.9). They are to be 
•drawn in as a turtle draws in his members, that is, to be with- 
drawn from the active world. (Yogat. 12). They are not 
wanton in the case of the ascetic. (Yaj. 18). 

In the Yoga postures, the hands are to be folded 
between the navel and the pudenda. (San. 4b. 2; Kund. 18). 
In one posture they are to be kept on the ground. (Qrij 3.11). 
They are to be placed on the pudenda in another posture. 
(Tri?. 49,50). r In a third posture, they are to be held on the 
knees, with left 'hand closed over the thumb. (Tri§. 48,49). 
In one Yoga practice, the big toes are to be held by them, 
(Trig. 43) and they, are to be rubbed against the hair in 
another. (Tripura 3). 

Deities. Reference to the hands of the deity are in the 
middle and late Upanisads. The hands of purusa or the deity 
are everywhere (Qvet. 3.16; Bhasma. 2). Yet he is without 
hands. (Cvet. 3.19; Mund. 1.1.6; Kaiv. 21; Pa?u. 29; Narad. 
9.14; Qand, 2; Bhasma. 2; Rudrah. 31). In another passage 
the deity is said to have infinite hands. (Trip. M. 2). Purusa 
was born from Narayana with a gula, the emblem of 9'^^' ^^ 
his hand. ~ (Mahan. 2). Varuna has hands. (Mahan.12.3). 
Visnu carries a discus and a mace in his hands. (Vasu). Rama 
carries a bowJ(Ramarah. 2.48) and the vajra (do. 2.72) in his 
hands. Devi also carries the vajra. (Devi. 9). Krsna carries 
the world germ in his hand in sport. (Krsna). Om has 
seven— the seven tones. (Qaun. 3)- Indra carries lightning in 
his handS; (Bash). Medhatithi falls into Indra's hands (Bash). 

. KARA 

Kara is a late word for the hand appearing first in the 
Mait. Jewels are worn on the hands, (^^ij- 4.50) while 
metaphysically they are murtis or forms, (Trip. M. 2.4) and 
one of the forms of prakrti. (Qarir). 

Iteligious. The word is generally used in a religious' 
connection. The ascetic is to be karapatra, equivalent to 



lii UPPER LIMBS. 

pa^ipatbra a'^ove,: nh(Nara(i. 3-86; ,4. beg.; Naranit) 7, .,|)eg,.* 
Pa^^maip.; TSj* bej), , Those of the pravrajiaiM^ tQ -heifWisW 
;guarded— ^kept' oii« of -wWksj {Narad. 3. 13),. fh§o-h<^^^4» 
bfeath, may be^draT^nr-into the hand by prop?!? •.Bjg.sftrftft 
(.Ha:^sa.,5). The offering is to be presented wjih thp righfe feftH^j 
(T^radot. 6). i They are to be cleansed in worship. :0(?it§!^skh 
;The?e js also Jr.^queht mention of .them in -^YpgauiSta&ik^ih 
They are to be uftefd inj a more or less- Hidsfinibe W;ay,,irinfl|Qg)bt, 
(Satibh. 3 Yo. Kn> 2. 38) in -which they aroon&ot.the i8 vital 
parts of the body. - (Tj'i9, 132). They are, to be clasped iirmly 
in fToga,. (Yq, Cu. 40). The firigess of both hands are. .to- 
be used in Yoga. (Mandal. 2. 2). In one f<srm of Yoga thjey 
•are to, stop the years. (Tri?. 115). In the eock-post|ure the 
hands are between the knees and the thighs. (Tri9. 40). In 
another from they are to grasp the tight foot, ,j(5and. 1. 7., 43) 
or to be ugedin fixing the feet. (Yo. Kn. 1.48). The rudraksa 
rosary is to be put on them, with its proper mantra, (Rndisafe, 
ltS2)' the touching of which is efqual to the giving of 2000 
<?owg. . (Brhaj. 7.8; Rudrak. 1. end). Finally, the hands are 
mentioned in mantras, (Daks 8.ff) and their purity referred to. 
^-Tripura 2^.1). ,.;< . ^i " D ' !.i> '"i^ »fc..^;r! 

B*. I- ^.? Deities 4'c. There are not many references of this type. 
The oldest, and the loldest use of the word, is in Mait. 6.33* 
where the hands of the three sacrificial fires bear one respec- 
tively to Vayu, Indra, and Brahma. By the contacT; of Visn^if 
hands,. celiestial knowledge is ototainfed. (Trip. M, 2.4). Kr-jt^ 
has a bow, in his hailds. (6opaloit,< 25). Infinite handsi of 
the deity are said to pervade the difas^or directions. (Varadot. 
3,4).; rO .(.I'ff .; ' ' d'rf t.i ffi'i - 1'"' eiii 

fii gil .rjf' .>i[ 8-ji'.-Uj.'5 >,-|J-i , rpJ-vTA '■■ -Viaoi iit}'/iiH f^di- ■ S7<^ 
.(dHr/d I ft' ds,d g'f.ihiil <■ !^i bLf- ; .jijilOa'''' .i'lit..:'-' ^ .eLui.Ji I'l 
The doubtful word tana^ is also included here. In cer- 
tain Yoga restraints it is to ¥W placed on the belly, heart, neck, 
and midbody.,,.(Ko. Ku. 1.49,52). fy,ov/ sSiJ ,; rI smyi 

olhiyr (ft. i .[il^l] .Bi-(rGf pj^YA''"" '''"'W »'t/! 8[i7,'o[, .lij;'/[ 
ficn ; ■/ ..[''. .iiiif) ,Knno'f^.< u'ni 9ji5 v. f)ril y "'■-''*■' -'rf'''!}-''fi 
Qaya, used once, sedra'a lo mean the handi-i The left aarm; 
is to hh placed ^ih the ri^ht-' ^ayaJ in teeirtaiii'l Yoga prdctices. 
(Tripura 3)i .•: , i -s j/iq* i ;! - <: i ' ;-} -iJ'-F-f. siJT a f-.>.h(;(:f<^ 
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THE FlESf — MUSTI 

Musti i^' an' ql^"6ut',r3,re word in ^het Upanisads. It 
iiiedipS the closed liand. Tlje first use of the word ' is, iu, Gh. 
■7.-3.1, sfWd^it IS ^aiil that aS^ ihef^o fists hold two, amal^f^ 
(tamarind) or other fruits, so the mind holds speech ana 
names. It m^eajsures,. the/ amount of the ashes of the sacrificial 
wood which the sannyasin is to drink when he renounces 
^a'tfrific!e^.""\Eanthas. '4). ' Ashes are to' be taken in 'the fist 
'fo^sinesiffag tb^'bbdjr. (Bt^aj.' 4.1); '',.!* 

' : ': OPENED PALM— Af?JALI 

,''M-fj Jiiir •'< .;';■-.'] Ml, j(. ;, •■ ■ 'idi <■ <!'■ 

Anjali means the hoUwpd p^lm, jor more properly, 
palms, of the two hands placed together as a receptacle for 
water, flowers.iariA the like; The joinirig of the hands thus 
before a person,, deity, or; image, is, an act of homage. The 
woi'd is found only iij late Upanisads. Tne Devarsis are said 
to have approached Br^linia with krtanjali, or hands united a^ 
stated above, (yukprahiaa. 1.1). i^lowers should be tE^kenjn 
tbe holiowed l^an(ks jn \yorship, (Varadot. 6., Trip. lil. 2% 
Along wilh.tbis, piie shpnld utter mantras. (Ramarah. ,4j9). 
Jabala folds his hands thus in worship. (Bhaama. 1). And|ti^ 
general following of the custom in wprship;is also referred t^. 
(Bhasma. 2). ! 

PA.LMS— KARATALA 

• Tala may mean either the palm of the hand or the sole 
of the, foot, hence it is usual to use the form karatala wheii 
thei paljBS; are mieant. ^''/The word appears only in HKfe'lJftte- 
Upanisads, and not very often at that. The mystic 'syllafeife 
iprbai issaid 'to the palms ef the hands in the' addraiion of 
Erahnaaj); Vaaudeya, sankaTSa,:Pradyumna, Anuruddha, aa& 
,the aitoms of thelfive elements. (Rahas. 1,2). Theyijlte to bfe 
•fixed, io Yogaj (Tjri^., 157). In the palms of Visn*iS ■habOfe 
itber^ are, "infipite, "millions of world germs. (Trip.' 'M?. 3,3j. 
In the palm of the ha^d of A.^ni nectar lis to'^e' fouttm 
^(rSsbvitrit), f In' another instance, ai hypothetical lock of 'Tfciair qn- 
•tbdpalfe of tbe^iiand is mentioned as an fflustrat-ioh of .bt)4n 
*n,aaiffl6tttessi.J(¥iajiafeii),' ; 1 i' ..■ 1 , ;. r-rr, 
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PALMS— TALA 

Tala, without the kara, appears once, when we are told 
that the palms of the hands should be spread out, evidently to 
imitate the tail of a peacock, in the peafowl posture in Toga. 
<Tri9. 47.48) 

BACK OF HANDS— KARA.PRSTHA 

The meaning of the compound karaprstha for the back 
of the hands is obvious. The word is used in Rahas. 1,2 ia 
exactly the same connections as karatala, quoted above, is used 
in the same passage. Another instance is when the tripundra 
of ashes is to be put on the back of the left hand, with a 
-certain mantra. (Bhasma. 1). 

FINGER ANGDLA— ANGULl 

Angula, anguli, once in a bahuvrihi compound angnlika, 
may mean either finger or toe, but unless with some distingu- 
■ ishing word relating it to the foot, is unusally to be taken as 
Telating to the hand. The first use of the word in the 
TJpanisads is in P. S. 1, where Purusa is said to extend to a 
■distance of ten fingers beyond the world on every side. This 
statement is again quoted in Cvet. 3.1 (14), while the short 
Mudgala Upanisad, a commentary on the first part of the P.S., 
tells us that the expression ten fingers here means an infinite 
distance. (Mudg. 1.1). The word is used as an expression of 
measure merely in Yo. Cu. 93; Q&nd. 4; Mandal. 2; Advay., 
and numerous other places which it is not worth while to 
quote. As an illustration, it is said that in Yoga a great light 
extends two fingers above the navel and two fingers below 
thepudendu. (Tri9. 65). 

The fingers are mentioned as a part of the body in Atma 
1. In Pranag 1, and also in Rahasya, they are enumerated 
in the following order,, beginning with the thumb; angustha, 
pradegini, madhyama, anamika, kanistha. These will be 
treated below. The fingers of the dead are reproduced with 
the fifth pinda of the ten offered. (Pinda. 6). 

The fingers of both hands are to be used in Yoga, 
(Mandal. 2. 2.) often in an indefinite way. (^Saubh. 3). One 
nostril is to be stopped by the finger, (Amrta. 19) or the nose 
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•ars, and eyes are to be stopped by them. (Yo. Cu. 114). The 
tongue is to be stroked by the tip of the finger. (Yo. Ku. 2.41). 
It is used to trace the figure of the body on the ground and to 
Hieasure with. (Tri9. 54,55). Also in various Yoga postures, 
(^and. 3). The paint of the tilaka is to be taken up with the 
two middle fingers. (Brhaj. 4.1). They make offerings ta 
the pranas. (Pranag. 1). 

Rudra, in creation, stirred the waters with his fin gers. 
and cold was produced. (Qiras. 6). Those of the deity are 
serpents, and are again connected with salvation. (Varadot. 4). 

gAKHA 

Qakhai properly -means brach or limb, -of a tree, rather 
than of a person, but is used a few times in late Upanisads^ 
referring to the body. In Yo. Ku. 23 the body is to be rubbed 
to the 9akha in Yoga, and this would seem toi refer to the 
finger, though the meaning is not clear. In another place the 
four QakhaS of the ascetic are said to be waking dreaming, 
sound sleep, and the "fourth". This would seem to refer to 
the four limbs, but as the passage is wholly unimportant for 
our purpose, its inclusion here will work no harm. (Narad. 
6. beg). 

THUMB— ANGUSTHA 

Angustha may mean either the thumb or the great toe, 
though in. the latter sense it is common to use the compound 
padaftgustha, though this is not done in Ksuri. 6, where the , 
ybgin drafvfs the breatt up from his great toes, through his 
lower limbs. Karangustha is once used, when it is said that a 
throbbing in the thumb foretells death in a year. (Trig. 121). 
Angustha alone is used for this portent in Trig. 120. 

A miost interesting thing in connection with the thumb,: 
and" the relation in which with one exception it is first used, 
is that it ia constantly used in the middle Upaiiisads, and 
sometimes in the late ones, as the measure of the deity, or of, 
the soul which dwells in the heart chamber. The soiil is said 
to be aiigusthanaatra, or the breadth of a thumb. (Katha. 6.17; 
4.12,13; gvet. 3.13; Mahan. 72; Mait. 6.38; Mandal, 1.4; 
Yo. Ku. 3i26). In one of these passages thei pnrusa is said to 
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dw,ell in the midst o£ the a|;inaii |ike a smoXejL^^Si l^i^e, 
(!^atha. 4,12,1^); ^heqnestipnariaiesastb whether this concep- 
tion did not arise, from the approximate s|zi^. of the left 
ventricle of the h!,eart, which aosw,er-s %o the description o;f ^h,^| 
hfeart chamber. ■■ \ '',,■'. , 

Religious. Excepting for the passj^ge in' Atma 1 where 
the thumb is enumeralbd among thie parts of the body, the, 
remaining uses are chiefly in tl^e religious sense. TJlie; oldest 
use is iri.Eirh, 6.4.5, where it is used to'pick up fallen eemen, 
along with the ring finger, to place it on'the brea^tqr forefieail, 
of a woman. Later it is used to stop the ears, that one miy 
hear the inward self which' dwells in the otherwise empty 
place in the heart. i^Mait. .6.22). This may furnisha^ ,cl>je to 
thfe coinmon To^a practice of stopping the ears, (^rij- 6.34). 
In connection with the little finger, it is tise'fi in' making an 
offering to prana. (Pranag. 1). The spirit in it is^aid to be| 
gteit. (Pranag. 2). The proper syllable to use in coQbectioh. 
with its use is namas, and it is used in the adoration of Brahma, 
ySsudeva and the earth. (Rahas, 1. end j 2). It is to be u^ed 
ihtakiUg up the materials for thetilaka, (Brhaj. f.ll) and it is 
agbod thing to wear the rosary on it, (Brhaj. 7.8) which con-^ 
sists of 12 riiaraksas for each tliumb. (Bhasika. 2)^ 

In addition to an indefinite employment of the thumbs 
in Yoga, they are to be used in holding ida,' the air passage to 
thejleft nostril,, firm. (Saubh. 3; Yo. Ku. 1.12). Along with 
t^e fingers it is employed In making mystic signs. (T^ipura 3). 
It is used in various, asanas, (Qand. 3; Crij. 3), Fop ingitancei 
tke thumbs are to be held by the opposite tand^ in tKe bdj^iid- 
lotus posture. (Trij. 40). In another po9tui«, the left, jftiunap 
i^to be grasped by the liaad, making a form like a fishback* 
(Tri9l 49). They are to be spread out in-wbrsb}p. (VaraSo^. 6j< 
They are used in connection with the forearms in a cwUtid 
Y;oga postui-e. (Trif. 50). An offering is made -witfe ^e 
thumb., (Varadpt 6). ' , ' , ' 

, Deities. "Ihe thumbs of t^e dejtV are mentioned and 
afe said to b6 Kaia, time, .(Trip. M. f^^ Yaradot. 4). 

INDEX! FINSER—PRABECINI. 

Pf a4e9iQi is aiiifko^ an ^^act eqojivfkWt for our word/ 
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OSJ 
index, and is used once for the index finger. By means of 
thip^ ftBgery one miafces an offering td the Jvital) air' sslrtiana.; 
(Brii^Sg."!)'. ■ i •"■■a] .'.jji iii-.f I..- 

,rf;t. ; ir.d; ■. .. . TA^JANt ,,,, j„„,h ^: / ,,.,■ 

lju>yirfair^ni is the thieatfening o"r MMbifehin^' fingiet, kitd^ 
fimc^mM'mSk^ nWt6>wliich thefniaei^'fltigei* miy' be put. 
qlhifeiit^oSdlf'lla' nW&'^&bi'e cbbikon tAliil' ?rad69ini) in' thei 
MfcafifSaa^/' feu't ''^fe^^iri ionly ' in thfei'Kt^ "Writingsir "'and 
«I#ayi J.iH;'sbaifeJkHgiBJa^,-connfecftiotili" The ' Sy^rfaMe' iisfed 
in the adoration of this finger is svaha, andtii^'fl'biger is ild^d/ 
in adoEatJ9n.,o^^^karMinaj jfjtwj fiLyj^ijff, .^^ifti^. 1,^). ,,The 
yatin, a species of aBcStic, uses thiis fiager to put on his tilaka 
c^, 8,eQtw9b nia^te. ' I ()Y|iftu)).' < BhasiOai L also /Spebil ias> tbie same 
fjiUi^^asitfeeipne tofbsinsed in picking up ashes foV theitilafeaii 
AJoqgivith the ;#iiMnihi;and othepi fii»gera,'j?t jsito ;be,;iised; 
Baling cprtaiB ipay-Stic ^igng^i,. (Trfipuraii^rKiHt .te > used: to jStftpi 
t^§BP?ga^!0.fiS©nae> ,Tl|qiky%/iP@rijnu6.3l4(>wtl»ef)e!arBliSjo Ihati 
one inay near the internal sound of phut, (.^jj^dial. 2fe")Ad»r»j): 
and the nose, (Yo. Ku. 1. 36). e^peciajly ida the left nostril. 
(Yo. Ku. 1.12). I ''■Af./. o.UL^x 

J . , The mox^vSi^higmf,, b(9i'Qg, the; n^xapji; equiral^iat of our 
Qwa wordvpii5|dlfiicjijeq[jJii8ea3iiM)cieom«ieot.^ liiike #LB!iind:6* 
fingee; its vm. *s;l.ate,, and ij^ioeitng^t^ojjiisiiijh religjoBs matter^v 
Iltis:»$edi iski(!ia9i^ini>iio£fwibgtiO(jvjyimti v.<.{?x^ic^ge\l)>f\fS\D.Q 
^li^Lti used in/f]lti)ad.oj-|kt»0n(iSjV!%sa$<:^nd it lis, eittipilQ^tidi'ia 
the worship) .0f-Bra^yu«jaiitaR»ndtfijai8./'i(il8haB»ili;ieacl<;2). But 
ift Bi^B^-^ 1*129, 1 Jaefead idi fcheaei nam^ft (aodo (pj'abhaSm\('S'ayu) 
a^tipear,. >' lit ia to'lbe ujafidfittop^ttis^imitheitildlsa.:; if^Birfaiaj^ ii 
tQj lEfhaamai 1).: Jtsfl toi be »fi»d) iwo«|g f with i ithiftjthtiinjl?! s iaud 
Q<itie[r ilingeT^ iuMllakiagl ix^tjo signsJ (Trtpura. 3)j iMadhji iii 

•(<^ ^kSMitiia aitttbi^a/'^ri^k«^rte#''fd^nl'IJtie sisime^tem, 
chara3terize the third(gF -j^ulj'fi^epr'ag tfafe 'o^eldas IliSt^i/,' 
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possibly because it was difficult to characterize it by any spe- 
cial peculiarity. Its use is similar to that of the other fingers^ 
though it is once found in Brhaj., where it is used in connec- 
tion with the thumb to pick up fallen retas. (Brhaj. 6.4.5). 
: By it one makes offering to apana. (Pranag. 1). Its special 
syllable is hum, and it is used for Brahma, aniruddha, and 
Yayu. (Rahas. 1. end; 2). It is to be used in certain conditi- 
ons in putting on the tilaka. (Brhaj. 4.11; Vasu.; Bhasma. 1). 
With the thumb and other fingers,, it is used in making mystic 
signs. (Tripura 3). 

FOURTH FINGER— KANISThA, KANISTHIKA 

The superlative kanistha expresses our idea of little, or- 
littlest finger. With it and the thumb one offers to the main 
breath, prana. (Pranag. 1). Its syllable is vausat, and its 
deities Brahmai, Vasu'dea, and akaga. (Rahas. li end; 2) It is 
used with the thumb and other fingers in making mystic' 
signs. (Tripura 3). ' 

NAILS— NAKHA , 

Nakha, the nail, is used from very early times, to repre- 
sent the extreme part of the body. Brahma extends to the tip 
of the nails in one. (nakhagra). . (Brh. 1.4.7). Indra and 
Virocana see themselves to the nails in a- pail of water — that 
is, to the minutest detail. (Ch.8.8.1). Kaus, 4.20 also tells us 
that the deity in one extends to the nails.^ A late Upanisad' 
mentions the nails as part of the body. (Atma. 1). The nail 
cutter is also mentioned in a late passage. (Parab, 30). 

■ Religious. The sannyasin is to cut his nails in the spring; 
they are part of his agnistorha offering. This makes the^ 
cutting of the nails a religious duty. (Kantha§4;Narad. 4. end). 
Ashes of purification are taken up by the nails. (Brhaj. 6.7).' 
Air is inhaled into the body even to the tip of the nails to 
cure disease. (Cand 1.7.4), The nail of the middle, finger is 
, placed on the thumb in a form of Yoga. (Tripura. 3). 

Deities. The nails of .Rudra are sharp, (^arabha. 6). 
Those of JJrsinha, are VE^rai (Tri|) If!(% ^3).» . ; ■. . ' j; 

" Cosrmcai. There ia one cosmical reference to the nails in 
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a late Upaniead, where the uails of the deity are said to be 
constellations. (Varadot. 4). 

TIP OF NAILS— PRANAKHA. 

In addition to nakhagra, used several times above fof 
the tip of the nails, the compound word pranakha is also found 
in Ch. 1. fi. 6, where the golden male in the sun is golden 
even to the tip of his nails. - 



Chapter VIL 

THE LOWER LIMBS 

LOINS— KATI 

In taking up the lower limbs, it is well to begin with 
kati, which is a little indefinite in its application, refering 
usually to the loins, or waist, but may sometimies refer <to the 
hip. The word is not used in the early Qpani.^ads. Katii 
constitutes part of the perishable body. (Atm8,i 1). That of 
embryo is developed in the 4th month. (Garbha 3). It is 
usnally said to be permeated by vyana, (Trig. 81; ^and. 1. 4) 
or apana. (Qand. 1. 4; Orij. 3. 27), , ■ 

Hansa, the breath or spirit, moves between the left arm 
and the right hip, the line of the sacred thread. (Pagu,). 
Erom the knee to the waist is the part of the ibod-y devoted to 
water, and from there to the midbody the part devoted to 
fire. (Trie. 135, 137). 

Ueli(jtiiw. When one becomes an ascetic, the thread 
worn round the waist is to be abandoned. (Narad. .3. 86, 4. end; 
Paramap; Turiya). The last reference; saya, that it should be 
thrown into the vaster. This thread extends to the kati from. 
the left shoulder. (Parab. beg., 11). The kaupina or loin 
eloth is once identified with this thread, (Narad;,4. eyid). 

In Toga, the loins are' to be held erect. : (Ksuri. 4). 
Concentrating attention here gives one knowledge of Talatala 
loba. (C'aiad. 1. 8) Air is drawn to it ftom" the- region of the 
anus, and thence to the thigh. (9rij. 7. 8). 

The Isati of Varada is said to be raised up, (Varadap. ,2.2). 
The kati of the deity is said to be the earth (Varadot. 4). 
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HIP, BUTTOCKS— SPHIC, SPHIJ. 

Sphic, or sphij. the exact form cannot be determined, is 
Bsed for the hips or buttocks. Vyana circulates here. (Qand. 
1.4). Occasionally, the tilaka is applied here. (Brhaj. 4. 14). 

LEG— PRATISTHA 

Pratistha is an old word, meaning the leg, which seems 
to have dropped out of the use of the philosophers. Those of 
the sacrificial horse are day and night. (Brh. 1. 1. 1). Svar 
constitutes the legs of the two parts of purusa in the solar orb, 
and of the part in the right eye. (Brh. 5. 5. 3, 4). 

THIGH— URU 

Uru is especially the "broad", the thigh, but sometimes 
may refer to the hips. Interest in the thigh is chiefly from 
the religious standpoint. Still, we are told that one may live 
with a broken thigh. (Eaus. 3. 3). One's strength is in his 
thigh. (Mahan. 72). Later Upanisads tell us that apana 
circulates in the thigh, (Qand. 1. 4; ^rij- 4. 27), or vyana. 
(Trig. 81). The thighs are enumerated among the parts of the 
perishable body. (Atma. 1). 

Reliyious. The earliest mention of the thigh is the 
shoving apart of them in the adhas upasana. (Brh. 6. 4. 21). 
They become of great importance in the Toga Upanisads. 
The thigh is one of the 18 vital spots in Yoga. (Triy. 130; 
^and. 9). It is one of the six, or ten chief parts of the body 
in worship. (Ramarah. 2. 23, 43) One sits on them in Yoga. 
(Ksuri. 14). Thought is to be concentrated on them in medita- 
tion. (Ramarah. 2. 11). Such concentration furnishes one 
with knowledge of rasatala loka. (Qand. 1. 8). There is 
much mention of the thighs in Yoga postures. They are used 
in many asanas. (Qand. 1.3;. Qrij. 3; Varah. 4. 17). The 
right foot is sometimes put on the left thigh. (Qand. 1. 7, 43). 
Or, the feet are to be put on opposite thighs in the lotus 
posture. (Yo. Ku. 1. 5). Especially the soles of the feet. 
(Trig, 39). Feet are to be put on opposite thighs also in the 
tiero and fishback postures'. (Trig. 37, 46). In the cock 
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posture, the hands are to be placed between the knees and the 
thighs. . (Trig 40). In the meditative worship of Rama, one 
should sit with his left hand on his left thigh. (Ramarah. 2.4.) 

Even in breathings, the thigh plays a part. The breath 
is to be drawn up through the thighs in Toga, (Kasuri. 7). Air 
»oes from them to the kati, thence to the knee. (Qrij. 7. 8). 
rhey are smeared with cowdung ashes to the accompaniment 
jf a certain mantra. (Brhaj. 2. 31; 4. 1). They are among 
;he parts of the body to receive the tilaka. (Brhaj. 4. 14; 4.21). 
The gri sukta is employed on them. (Saubh. beg). 

Defies. The Vaigyas were born from the thighs of 
Purusa. (P. S. 11, 12). With change of name for the deity^ 
his is repeated in Varadot. 3 and Sub. 1. The thigh of 
S^^arada is said to be heavy. (Varadot. 3). 

Goamical. The thigh of the deity is said to be Parvatega 
>r Parvatega, thelexact word can not be determined (Varadot. 4). 

SAKTHI 

Saktbi is used for the' thigh in a single passage, where it 
s affirmed that the thighs of the cosmical man, or Mrtyu, 
ire the northwest and southwest quarters. (Brh. 1,2.3). 

KNEES— JAnU. 

The knee is scarcely mentioned until the time of the 
?oga Upanisads, there being a single ;mention in Kaus. alone 
>f the old Upanisads. The word used for the knee is janu. 
^pana is the breath which circulates in the knee. (Trig. 79; 
)and. 1. 4; Qvi], 4. 27). From the knee to the foot is the part 
tf the body correlated to the earth, and from the knee to the 
high, the part correlated to water. (Trig. 134, 135). 

Religious. The first use of the word is in Kaus. 3. 3, 
vhere the right knee is bent in the worship to obtain the 
ligiiest treasure. Their most common use is in connection 
7itu various Toga postures. (Trig. 35; 9?ij- 3; 9^nd. 1. 3). 
n one posture the head is kept on the thighs. (Trig. 51). 
"he hands are kept on them in various postures. (Trig. 40; 44; 
8;). They are bent in the lotus posture. (Tripur. 3). The 
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The knee is one of the IS vital spots in Yoga, (Trif, 131, 
^and. 9). It is one of the 10 points on which the mind is to be 
concentrated in worship. (Ramarah. 2. 43). Sach concentra- 
tion gives one knowledge of Mahatala loka. (Qaud. 1. 8). In 
breathings, air enters the knee from the thigli, and goes 
thence to the lower leg. (^^rij. 7. 8). The breath is thus 
drown up through them in Yoga. (Ksuri. 7). The knee 
sometimes receives the tilaka. (Brhaj. 4. 14, 22). The fri 
Slikta is employ.ed on them. (Saubh. beg.). 

Deiti'-v. Rama has his hands on his knees — hence this 
is the correct attitude for worshippers. (Ramarah. 2. 23). The 
knee of Varada is concealed. (Varadap. 2. 2). 

Gosm/cdI. The knee of the deity is Dasra. (Varadot. 4). 
Bhiii-loka is on the knees of the cosmical bird. (Nada. 3). 

LOWER LEG— JANGHA 

Jangha, though an old word, is not found in the early 
Upanisads. It seems to mean properly the lower leg, I) lo g 
the knee, but at times shades off towards the part of the le 
above the knee. Apana circulates in it. (Qand. 1.4; ^rij, 4.27). 
With the joints, the legs are called Indravajra. (Ksuri. 13). 

liel/i/ioiis. The middle of the jafigha is one of the 18 
vital spots in Yoga. (Tri?. 129; Qand. 1. 9). Concentrating 
the attention in it gives one knowledge of Sutala loka. (Qand. 
1.8). Of course the leg figures in breathings. Breath" is 
drawn up from the feet through them. (Ksuri. 6). In the 
Pratyahara, air passes through them from the knee to the toes, 
(^rij. 7. 8). Occasionally they receive the tilaka. (Brhaj. 
4. 14). The frisiikta is employed on them. (Saubh. beg.j. 

Deities. The legs of Varada are muscular. (Varadap. 2.2). 

Cosmical. The legs of the deity are Pa t^a. ( Varadot. 4) 

ANKLE— GULPHA 

Gulpha, the ankle, does not appear in the early Upanisads 
and its use is consequently in tlie main connected with Yoga 
practices. It is one of the parts of the body born to die. 
(Aitma 1). The ankle of the foetus develppes in the fourth 
month. (Garbha 3). It is permeated by vyaaa. (Tri^.Sl; 
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Qand. 1. 4; Qrij. 4. 28). A throbbing in the ankle foretells 
death in six month. (Tri^. 81). 

Rel/r/wus. The ankle is one of the vital spots in Yoga. 
(Trig. lS9; Cand. 1. 9). The breath is drawn up through them 
in Yoga. (Ksuri. 6). It is used in many Yoga postures. 
(9and. 3; Qrij. 3; Varah. 5. 17). Especially the ankles are to 
be so placed as to come in contact with or to press on the 
private parts. (Qrij. 6. 38; Trig. 44). In one instance the 
kanda is to be pressed by the ankles. (Yo. Ku. 1. 49). 
In another, the ankle is used to close the anus. (Trig. 38). 
Thpy are to be crossed, back to side. (Trig. 36). 

Deity. The ankle of Varada is said to be concealed. 
(Varadap. 2. 2). 

poot~pAd, pAda, pada 

The number of references to the foot is considerable, 
beginning with the ancient Dpanisads. The most common 
word is pad, with its variants, pada and pada. No attempt is 
made to separate them here. The earliest references to the 
foot connect it with the function of motion. It is the only 
vehicle of all motion. (Brh. 2. 4. 11; 4. 5. 12). Kaus. 1.7 
also describes it as one of the senses, whose function is motion. 
It is dependent on food for its functions, as food becomes 
motion in it. (Tait. 3. 10. 2). It is a member of the intellect 
through which it performs its functions, and without 
which it can do nothing. (Kaus 3. 5, 6, 7). With its motions 
it attains to the deity in deep sleep. (Pragn:! 4. 8, 9 ). 

Other references to the foot in this scientific sphere, are 
much along the same line. The foot is a sense, with the 
property of motion. (Sub. .5: 9; Carir.; Narad. 6. beg.) In 
one passage samana is asserted to be in- the feet, (Qand. 1. 4) 
though perhaps more corectly, udaua is said to be in f.he fe^ 
and its joints. (^Hj. 4. 29; Trig. 86). The foot is one of the 
forms of praki'ti, (Carir.) or one of the 16 powers of the body. 
(Bhav.). The feet are connected with the element earth, 
(Trie. 1. beg.) especially the part from the knee to the foot. 
(Trig. 134.). They are said to support the quality of form. 
(Trig. 1. beg.). The soul, like the deity, is said to have four 
■ feet, that is, the four states of the body, waking, dreaming, 
sound sleep, and the "fourth". (Nrsp 4 Narad. 8. 7 ff). The 
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feet of the embryo are developed in the third month. 
(Garbha 3). Those of the instructor are touched in honor. 
(Chag). 

Figurative. The feet are the chariot in the body 
sacrifice. (Pranag. 4). 

Religious. As a rule, passages in which the feet have :» 
religious connection are late. The earlier ones state that sins 
may be committed by the feet. (Mahan. 31, 32). Mention is 
is also made of one's setting his foot forward in the future 
world, when he mounts to the couch of Brahma. (Kaus. 1. 5), 
The deity is said to be lord of two footed and fourfooted 
creatures. (9vet. 4. 13. Tadeva 3). 

In Yoga there is much mention and much use of the feet. 
They are to be drawn in as a turtle draws in his members. 
(Toga. 12). They should be doubled up. (Yoga9. 2). They 
are used in various asanas, (^and. . 1. 3). Sometimes the 
injunction is simply to extend them or keep them on the 
ground. (Varah. 5. 61: Triy. 50). They are sometimes to be 
fixed or held firm by the hands. (Yo. Ku. 148; Trig. 45; Yo. 
Cu. 66). While the right foot is so held, the left is pressed 
against the yoni, which would seem to mean the lower part of 
the abdomen about the genital organs. (Qand, 1. 7. 43). The 
last verse specifies that the heel of the left foot is to be so em- 
ployed. The feet are to be held out stiff in the peafowl posture. 
(Trie. 48). Once, air is breathed into the feet. (Qrij. 7. 11). 
Thought or attention is to be concentrated in the feet in 
worship; they being among the chief parts of the body. 
(Ramarah. 2. 11, 23, 43). Concentrating attention in the soles 
of the feet gives one knowledge of atala loka, in the feet 
proper of vitala loka, and in the joints of nitala loka. ((^and.1.8). 

The feet receive the tripundra, (Brhaj. 4. 14, 22) and also 
the coating of cowdung ashes, accompanied by a certain 
mantra. (Brhaj. 2. 32: 4. 1). Ashes should be used from the 
foot to the head. (Bhasma. 1). The seas are in one's feet, 
that is the tilaka applied to the feet makes the seas propitious. 
(Brhaj. 4.24). 

One can not be an ascetic whose feet are wounded. 
(N5rd. 4. end). The feet of the Vairagin are not wanton, 
(Yaj. 18). The feet are mentioned in mantras. (Daks. 6,7). 
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Deiiiff, &c. The -word foot ia applied to the deity usually 
in a more or less figurative sense, especially in the old 
Upauisads. Such a use is found in Ch. 3. 18, where the four 
feet of the deity are said to be speech, breath, sight and 
hearing, when he is considered from the intellectual stand- 
point, and fire, wind, sun, and quarters, when viewed from a 
cosmical standpoint. Ch. 4. 5-8 also discusses this subject. In 
an imperfect definition of the deity, he is said to stand on a 
single foot. (Brh. 4 1). Again, the earth is the foot of the 
universal soul. (Ch. 5.17.2; 5.18.2). The feet of purnsa are 
all things. (Ch. 3.12.6). 

Then come the passages, beginning with P. S. where purusa 
is said to have a thousand feet. (P. S. 1; Qvet. 3. 14; Sab. 1;). 
One of these feet constitutes all beings, the other three are in 
sky, eternal. (P. S. 3,4). Here four feet are assigned to him. 
In the commentary on this passage, the "three feet" is said to 
mean the splendor of the unobstructed one, in the highest 
sky, (Mudg. 1.4; 2) while the fourth foot is the birth place of 
all deities, of prakti and purusa. (Mudg. 1.5). Another late 
Upanisad speaks of the innumerable feet of the deity pervad- 
ing the earth. (Varadot. 3. 4). This had been' already taught 
in the vifvatopada passages, quoted below. The four feet are 
referred to again in Trip. M. 1, where they are said to be tha 
four states of waking &c. Of course "foot" in these passages 
means a fourth. 

There are many passages where the deity is said to have 
his feet everywhere. (Qvet. 3.13,16; Mahan. 14; Bhasma. 2;). 
On the other hand, the deity, under various names, is said to be 
without feet. (Mund 1.1.6; ^vet. 3.19; Brahma 2; Kaiv. 21; 
Rudrah. 31; Narad. 9".14; Pa9u, 29; Bhasma. 2; ^and. 2). 

Again, as to the number of feet, Rudra is said to have 
1000, (Qiras 6). The diety has three feet, (Mahan. 11,12) as 
has death. (Sub. 1) The sun, (Pragna 1.11) and the mantraraja 
have five feet. (Nrsp. 2,2). The ksudras were born from the 
feet of Prajapati. " (P. S. 11,12; Sub. 1; Varadot. 30). The 
foot of Prajapati is bhiis. (mait. 6.6). As to the feet of other 
individual gods, the feet of Rudra are toward the south. 
(^Jiras 3). His feet are lotus like. (Qara. 16,21). He over- 
comes death with his left foot. (Qara. 9). This same foot 
lights the eye of Visnu. (Qara. 10). Hari, freed from sin, 
promises to become a devotee of ^i^^'s feet. (Brhaj. 6,7). 
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The feet or Rama are on the head and heart of his worship- 
pers. (Ramarwh. 2.83). Quka makes obeisance to the foot of 
the deity, (Rudrah. 2). Also the chief gods do reverence 
with the foot. (Qara. 5). Om has 3 feet, A. U. M. (Qan. 3). 
Comnical. The earth, bhiimi, is said to have been 
produced from the foot of purusa. (P. S. 14; Mund. 2.1.4). 
A late Upanisad states that the earth was produced from the 
feet of the deity. (Varadot. 3). 

CAR AN A 

Carana, the organ of motion, is a later and more poetic 
word than the old-fashioned pad. Metaphysically, the feet are 
miirtis or forms. (Trip. M. 2.4). They are due to the 
manifest power of the deity. (Sita). 

UcUgious The first use of the word in a religious sense, 
is that one touches the foot of a superior in begging a booa — the 
common practice of today. (Mait. 1.2). Pure feet cross into 
the higher heavenly realms. (Trip. M. 2.3>. The wish of 
others is the foot of the yogin. (Nirv.). Only twice is the 
word used in connection with Yoga postures, which illus- 
trates one phase of the difference between this word and paid. 
The right foot is to be put on the left thigh, (Cand. 1.7.3), 
or the feet on opposite thighs, as in the hero posture. (Trig. 36). 
IifiHes. &c. Relatively, the largest use of the word is in 
connection with the deities- The feet of Indra are pure. 
(Mahan. 11). Qiva has 1000 feet. (Bhasma. 2). Krsna has 
tvyo feet, (Gopalot. ^16) which are to he well remembered, 
(Gopalot. 22) as are those of the deity. (Varah. 3.12). The 
feet of the deity are said to be munis, (Varadot. 4) and to give 
streams of nectar, (Trip. M. 2.3). One goes to Narayana's 
feet foT protection. (Trip. M. 2.3). 

Oosmical. Rudra and Rndrani are thefeet of the cosmical 
bird. (Hansa 6). 

ANGHRI 

Anghri is used for the foot only in Yoga Upanisads, 
and with a single exception in connection with asanas. The 
right foot is to be placed at the base of the left thigh. (Tri?. 
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48). The left foot is to press the yoni in another posture. 
(Yo Ca. 66). It is to be placed by the private parts. (Yo. Cu. 
114). The left one is to be below the miilakanda, and the 
right one above in the varjra posture. (Yo. Ku. 1.6). 

Id one passage the anghri in mentioned as a work sense. 
(Vrah. 3). 

THE HEEL— PARSNI 

There is but little mention of the heel. Parsni is the 
word used for it. The yoni is to be squeezed by the heel in 
yoga. (Yo. Ou. 46; Qand. 1.7.43). 

The heel of Varada is said to be concealed. (Varadap. 2.2). 

SOLE: OF FOOT— PADAT ALA 

Padatala, the surface or sole of the foot, is used in 
Mahan, and a few of the late Upanisads. A few unimport- 
ant mentions of the sole of the foot have been included 
under pad. The expression is used to indicate one of the 
limits of the body. For instance, the body is warmed, even to 
to the sole of the foot, by the fire in the heart. (Mahan. 13.2). 
Another like use is in connection with Yoga, whereby the 
body is said to be benefited to the sole of the foot. (Yo. Cu.j 
56). Similarly, eowdnng ashes should be applied even to thei 
sole of the foot. (Brhaj. 4.1). Again, in certain Yoga) 
practices, the body is filled with air from the crown of the! 
head to the sole of the foot, (^rij, 7.11). 

The feet are used in asanas by putting the soles ou the? 
opposite thighs. (Tri?. 29; Yo. Ku. 1.5). For further use off 
the sole of the foot in these postures, see Trie. 35; Qand. 3;' 
grij. 3. • ■ , 

Palpitation in the sole of the foot foretells death in a| 
year. (Tri?. 121). 

PGfREAT TOE— AdANGUSTHA 

There is no mention of the great toe, scarcely a mention' 
of any toe, until the Yoga Upanisads appear. In Yoga the 
gteat toe, from its being the most remote part of the body^i 
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assumes mach importance. Two arteries, or air passages, are 
supposed to convey air to the great toes. Yacasvini goes to 
the left, and hastijihva to the right, (^rij. 4.19,21). In- 
auother Dpanisad the arteries going lo these toes are said to 
be adhoyata and kaugiki, (Trie. 73). The great toe becomes 
a locality of prana, though one would ordinarily not expect to 
find this breath in such ajremote part of the body. (Tri9. 79; 
gand. 1.4). 

Reliyiove:. All the abo\e references have a religious 
bearing, and really a very strong one. However, there are 
others which are wholly religious in their application. Breath 
is to be held in the great toes, and this renders the body 
slender, for the Yogin seems to have had a horror of aver- 
dupois. (Crij. 6.22,24; Cand. 1.7.43). Prana is concentrated 
in the great toes by the mind. (Tri9. 108). In the Pratyahara 
air is drawn into them from the legs. (Qrij. 7.8). In the 
postures, the great toes are to be held by the hands in the bow 
posture. (Trie. 43). They are among the vital spots in Yoga. 
(Trig. 129; Cand. 1.9). 

TIP OF GREAT TOE— PRAPAdANGUSTHA 

The tip of the great toe, prapadangustha, is mentioned 
once, when that of Varada is said to be raised up. (Varadap. 
4.4). 



Chapter VIII. 

ORGANS OF GENERATION 

GENERAL NAME. 

UPASTHA 

Upastha is a general term for the genital organ of either 
nan or woman, and in general literature, more commonly 
perhaps for that of woman. But in the Upanisads, where 
voman is but little discussed, there are but few passages where 
■he word is used in reference to her. Its meaning is either 
general, or else it refers to the male. 
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Beginaing with those references where the word may 
be understood to have a general meaning, the first thing tp 
impress one is the connection of tli© organ with ananda or 
pleasure. This is especially surprising in view of the import- 
ance attached to the possession of children and the pains 
taken and the charms employed in order to obtain them. The 
general failure to treat the organ, in the scheme of senses, as 
an organ of procreation, is very marked ; it is both ea(rly and 
late considered the organ of pleasure par excellence. It is the 
only site or vehicle of all pleasure. (Brh. 2.4.11,i.5.12). Food 
dwells in the upastha as procreation, immortality, and pleasure. 
(Tait. 3. 10. 3). So also Kaus. 3.5 unites the two functions of 
pleasure and procreation into the member, considering it an 
instrument of intelligence. By it pleasure and sport— ananda 
and rati — are known. (Kaus. 1.7). In deep sleep it attains to 
Brahma with its pleasures. (Pra9na 4. 8. 9). 

The function of pleasure is quite as strongly emphasized 
in the late Upanisads. It serves the body in pleasure. (Garbha 1). 
It is considered one of the action or work enses, whose 
function is pleasure. (Qarir.; Narad. 6. beg ; Sub. 5,9). 

Its function as an organ of procreation has already been 
mentioned above. (Tait. 3.10.3; Kaus. 3.5). 

Of the five vital airs, apana dwells in it, as it should in 
an organ of excretion in the lower part of the body. (Pragna- 
3.5). It is merely an instrument of the intelligent self, by 
which it is controlled, and without which it can not exercise 
its functions. (Kaus. 3.5,6,7). 

It is one of the forms of prakriti,(Qarir.). One of the 16 
powers of the body. rBhav.). It is connected with the ele- 
ment earth, and is said to support the quality of rasa, or taste. 
(Trif. beg). 

When woman is considered as the altar— she is the altar 
of Prajapati (Brh. 6. 4. 3.) this organ is the fuel of the sacrific- 
ial fire. (Brh.' 6.2.13; Ch. 5.8.1). Friction is applied to it in 
connection with a love mantra. (Brh. 6.4.9). 

Religious. Not much mention is made of the upastha in 
the religious sphere, some other word being preferred, though 
the organ itself is not quite as prominent there as one might 
have expected. That of the Parivrasin or wandering ascetic 
is to be wellguarded — he is not to be led into sin by it. 
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(Narad. 3.13). From that of the ascetic the hair is to be 
removed. (San. 3; Kanthac 5; Narad. 4. end; Kund. 10). 
TESTICLES— MDSKA 

Muska,. a very old word, is used but once, where those 
of Prajapati are said to be the soma vessels in the sacrifice. 
(Brh. 6.4.3). 

GUHYA 

Gnhya is the equivalent to the English "private". The 
word is used a few times in the later Upani^ads. The guhya 
is to be smeared with cowdnng ashes to the maatra vama. 
(Brhaj. 2.31; 4.1,3). It is one of the 32 parts of the body to 
receive the tilaka. (Brhaj. 1.14). It is to be touched in 
"tvorship. (Varodot. (i). The ^'li siikta is employed on it. 
(Saubh. beg.). The kaupina, a small cloth to cover the pri- 
vate parts, is worn over it. (Narad. 4. end). 

MEMBRUM VIRILB— gigNA 

Ciena, for the membrum virile, appears in one of the old 
Upanisads. It is an organ of ejection, incapable of taking 
food. (Ait. 3.9,11). That of primal man burst, and from it 
issued semen, and from this in turn came water. Conversely, 
water becoming semen, entered the cicna. (Ait. 1,4; 2.4). 

Rfh'f/iniis. Sins may be committed by the cigna, (Mahan. 
31,32) which may be purged by putting a tilaka on the navel. 
(Brhaj. 4.34). This organ forms a subject of reflection in 
Toga. (Ksviri. 7). 

prAnca 

Fraiica, the forward member, is used once, apparently as 
a sort of euphemism, in the exceedingly vulgar Brh. 6. 4. 2, 
where it is said of Prajapati, sa etam prancam gravanam 
atmana eva samudapai'ayat, tenainam (striyam) abhyasrjat. 

ARTHA 

Artha is the common word for thing or matter, and is 
used in the same euphemistic manner as the last, and in the 
same section. A man is told, tasyam (striyam) artham 
nisthaya, and to utter certain mantras, varying according to 
his desires in regard to the woman and his connection with 
her. (Brh. 6.4.9,10,11,21). 
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VRSANA 

From its derivation, vrsana would mean thf male orgati. 
The word does not appear in the old Dpanisads, and its use is 
exclusively in religious matters, yand. 1.4. does indeed tell 
us that apana circulates in it, but these breath passages in the 
Yoga Upanisads are all for a religious purpose. The hands of 
the sannyasin are to. be folded between this spot and the navel 
the apana. (San. 4b. 1; Kund. 18). The anMes are to, be put 
below it in the bhadra posture. (Tri?. 45; Qand. 1.3.8; Qrij. 
3.7). 

MEMBRUM VIRILE— MEDHRA 

Medhra is the most common word in the late Upanisads 
for the male organ. Its main use is in Yoga, and niany of 
the passages in connection with it relate to its position in the 
body with reference to other organs. This knowledge is a 
help to the correct practice of Yoga. It is mentioned as a 
part of the external body. (Atma. 1). The artery ^uhu 
(Qand. 1.4) or gubha (Trie,. 72) runs to it, Apana circulates in 
it. (Qand. 1.4; Tri^. 79). It is located in the region of the 
body known as svadhisjthana, (Yo.cn. 11). The kanda is 
two fingers labove it, (Yo. Cu. 14) and the midbody — once 
called the gikhisthana, two fingers below it. ((jiand. 4; Qrij. 
4.2; Varah. 5. 20). The miiladhara, which is practically the 
same, is between it and the anus. (Varah. 5. 50). i 

It is one of the 18 vital spots in Yoga. (^and. 1.9). It ' 
is to be restrained in various Yoga postures, chiefly by put- i 
ting the foot or ankle over it. (Yo. Cu. 114; ^AnA.. 3.7; 9'ij,!; 
3.9). In one posture the hand is kept over it. (Trie?. 49). In 
Yoga, a great light is said to extend two fingers below, that ia, 
to the midbody. (Tri9, 65; Yo. Cu. 10). j 

MEHANA \ 

Mehana isa derivative fi;om the same root as the last, j 
and is ,prjieticaiiiy;a variant of it. It is, one of the 18 yitaU 
spots iu Yoga. (Trig. 130). A throbbing in it foretplls death. ■• 
in a half month. (Trie. 124). •: 

StVINt • 

Sivini properly means the tip or end of the organ. It is' 
mentioned only in some late Yoga Upanisads, where it is to be 
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squeezed by the ankles in various postures, such as the 
bhadra, mukta, simharupa, (Qand. 3.8,9; yrij. 3. 7, 8; Trig. 
44-45; grij. 6.39,40';). 

MEMBRUM VIRILE— LINGA 

Liiiga has as its primary meaning sign or mark, and is 
not used at all in the early Upanisads in the sense of the male 
organ. But it is in common use in this sense in the vernacu- 
lars of today, and especially for the phallic emblem of 
Mahadev, (colloquial pronunciation) the ordinary name for Qiva. 
It would seem that the use of the word in this religious sense 
has caused its spread in the secular. The svadhisthana cakra 
is in the region of the lifiga. (To. Kn. 3.10). The artery 
kuhu goes to the region, of the linga. (Yo. Cu. 20). 

Air is to be drawn from its tube — probably the artery 
kuhii — in a form of Yoga. (Qrij. 6.41). The wise ascetic 
wanders as if not having any linga. And the state of being 
' without one pleases the gods. (Narad. 4.35,37). As bodily 
defects prevent one from becoming an ascetic, it is evident 
that the meaning is not mutilation, but rather to be void of 
passions in regard to the use of the organ. One may obtain 
numerous lingas by putting cowdung ashes on the body, that 
J is, by worshipping §iva. (Brhaj. 4.11). 

A great linga, (mahalinga) is said to be in the midst of 
the yoni, facing back. (Tfo. Cu. 7). 

Deities. The linga of Qiva is considered pantheistically 
in Bhasma 2. That of the deity is said to be srsthi or 
creation, in Varadot. 4. 

PUDENDUM MULIEBRUM 
ADHAS 

Adhas is the earliest distinctive word appearing in the 
Upanisads for the female organ. It is said to be Qrl. After 
its creation by Prajapati, he worshipped it. hence the worship 
of the organ, or adha upasana, was carried on in the days 
ot Brh 6. 4. 2. 

BHAGA 

Bhaga also appears in but a single passage. It is said 
,that one seeks again in pleasure (rama) the bhaga from which 
'he was born. (Yogat. 3). 
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PUDENDUM MULIEBRUM— MUTRADVArA. 

Mutradvara is used in a pessimistic passage in Mait. 
3i 4, where the body is said to have emerged from this ; 
disgusting place, the urinary portal. 

AVACYADEgA ' 

The strinam avacyadeja, the unmentionable place of 
women, is referred to once in a pessim.istic passage in Narad. 
4.29,30, where it is said to be like the wound of an injured 
artery, a piece of skin split in two, scented with apana and 
secretion. Namas ia sarcastically said to those who take 
pleasure in it. 

WOMB— LOWER ABDOMINAL REGION. 
YONI 

Yoni has a very general and varied meaning. At times 
it refers to the womb; at times to the vulva or female organs 
generally; in many cases it is used in the sense of source or 
origin, without any reference to the body at all. In the late 
Yoga Upanisads it is used in a still different sense, here 
referring evidently to the lower abdominal region of the man. 
The passages where the word refers to a part of the body are 
included here, as well as a few of the figurative passages. 

Yoni, as the birth place or source of origin is best 
described in Garbha 4. The foetus is reborn in many yonis. 
"When released from this life it goes to ^iva, Narayana, or 
Brahma, or learns Safikhya or Yoga. When it attains the 
door of the yoni it experiences great pain, which causes it t j 
forget all previous births. From Mait. 3. 3 we learn that 
there are 84 lakhs, 8,400,000,- yonis or forms which the soul 
may be born in. The yoni is said to be in the kanda. (Yo. 
Cu, 14). Its function in procreation is referred to in a 
mantra. (Brh. 6. 4. 21). 

It is also said that the yoni may be enjoyed in a spiritual 
state without thinking of the body. (Ch. 8.12.2). The dehina, 
here Brahma, enters the yoni in a bodily form. (Katha. 5.7). 
In reality, one is born from the yoni of space. (Kaus. 1.6). 
The deity rules each yoni, that is, each class of existent beings, 
all that have dependence on the yoni. (Qvet. 4.11;5.2,4)- 
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Figiimtire. A few more figurative uses may be pointed 
out. The Youi is the flame of the saciifical fii'e. (Brh. 
6.2.13; Ch. .5.8.1). The Brahman is the yoni of the Ksatriya, 
hence one who injures a Brahman injures his own yoni. 
(Brh. 1.4.1). This seems merely to emphasize the assumed 
dependence of the other castes on the Brahman. 

In the late Upanisads we read that prakrti is the yoni of 
the universe. (Raniap. 26). T!ie atman is the yoni of all. 
(Nrsp. 4.1; Sub. 5). The earth is the yoni of the deity. 
(Mahan. 35). Again, Brahman is the yoni of living creatures 
and of the universe. (Narad. 9.1,4). 

Reli;f/(iuK There are a few passages where the word is 
used in connection with rebirth, and where the application is 
more or less spiritual. Old is the idea that the good will 
obtain good yonis. (Ch. ;J.10.7). Then comes the statement 
that the coarse nature attains, or is reborn in, good and evil 
yonis. (Mait 3.2). Sinners are born in crooked or inferior 
yonis. (Narad. .3.29). The knowers of the Atharvagikha 
Upanisad will be freed from further dwellings in the yoni. 

In the late Yoga Upanisads as already stated, the word 
refers to the lower abdominal region of the male. It is said 
to be between the adhara and the svadhisthana, in the anal 
region. It is called kamariipa, and in it is the great liflga, 
facing backwards. (Yo, Cu. 6.7). In one postura, it is to be 
squeezed by the left hand, (Triy. 49) but usually by the left 
foot, or heel. (Yo. Cu. 46,66; ^and. 1,3.6t 1.7.43). It is 
coupled with the anus in Yoga practices. (Varah, 5.38). 

Dfit/'e.". The father oi the Vasus was begot from Devi's, 
which is called kama. (Devi 3,9). That of Durga is well 
adorned. (Tripura 8,12). 

Gosmicdl. The yoni of the sacrificial horse is the sea. 
(Brh. 1.1.1). 

WOMB— GARBHA 

Garbha seems to mean more properly foetus or embryo, 
and frequently has this meaning. But it is sometimes put 
for the womb, and sometimes for rebirth. A quotation from 
R.V. 4.27.1 in Ait. 4.5, here atiributed to Vamadevst, mentions 
the. self aa lying in the womb and considering all the genera- 
tions of the god. The Upauigad takes the meaning of this 
figurative verse literally, and this furnishes us with a& 
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instance of the belief so often expressed in the Mahabbarata 
and elsewhere, that in some cases at least, knowledge, espe- 
cially in religions matters, might be possessed before birth. 
A little later than the above, it is said that Prajapati, as prana, 
moves about in the womb. (Frajna 2. 7). Brahma is in the 
womb. (Qvet, 2. 16). The atman is as if concealed in the 
womb. (Katha, 4,6). Prajapati dwelt in the primal womb. 
(Mahan. 1.13). 

In the pessimistic thoughts of the philosophers, dwelling 
in the womb, which is connected with rebirth, is something 
greatly to be dreaded and to be avoided if possible. This is 
discussed some in the late Dpanisads. The sannyasin fears, 
dwellings in the womb. (San. 2. 8; Advay). But the 
twieeborn become free from future dwellings therein. (Qiras. 
2). The deity saves from fear of the womb. (^iras. 4). So 
does the word om. (Ramot. 2). Salvation from it may be 
obtained (Datta. 1); especially by knowledge of the Qarabha 
TJpanisad. (^ara. 36). In this connection may be mentioned 
the doubtful passage in Gh. 8. 14. 1, where there is a prayer 
that one may not attain to the toothless, 'rt^hite, slippery thing, 
generally understood to refer to the womb. 

The womb of om is mentioned in Ekak. 3. 

Prajapati is said to work in the womb. (P.S.19; Tadeva 4). 



Chapter IX. 



THE INTERNAL ORGANS. 

The statements about the internal organs contain much 
more that it is problematical, imaginative, and uncertain, than 
do the passages which treat of the external parts of the body. 
To begin with, in Upanisad times, even in medical ciricles 
there was not much knowledge of the interior of the body. 
Theories largely took the place of knowledge and of facts. 
Naturally the ignorance was greater in philosophical cafcYe^i 
and this ignorance deepened as time pas^etd oil. One 
acqnainted with Indian life and the Indian mind can not font 
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feel that there was little connection between the anatomist and 
the philospher. The well known story of the expalsion of the 
Ayvins from the sacrifice of the gods, because they weie 
physicians dealing with all classes of men, typifies the feeling 
in regard to medical men, even at an early tim.e. With the 
passing of time and the rise of Jainism and Buddhism, the 
horror of taking life, handling the dead, and mutilating the 
body grew^ so that the opportunities for real knowledge of the 
structure of the body constantly diminished, especially in 
religious circles, where this feeling would be strongest. 

In early times, the use of animals in the sacrifice would 
help to convey much knowledge of the structure of the body. 
The agvamedha passages in the oldest writings may be especi- 
ally noted in this connection. But the writers of the Upani- 
sads had very little hand in animal sacrifices. There is a 
single agvamedha passage in the openning section of one of the 
oldest Upanisads ; later sacrifices are of the ghi type, or some 
work is substituted for the actual sacrifice. The general tend- 
ency of the Upanisad writers is to spiritualize the sacrifice , 
or to substitute something else for it. This might be knowl- 
edge, or contemplation. In the late Upanisads, Yoga practices, 
and the use of the rosary, of sacred ashes of burnt cowdung, 
and the tilaka, were employed, as they are today, in the place 
of offerings. And of course, some of the very late Upanisads 
are very recent indeed. With these practices, more attention 
would be paid to the exterior of the body than to the interior. 
Hence in some of the tilaka Upanisads we find lists containing 
as many as 32 parts (some of them in pairs, however) of the 
body to which the tilaka should be applied, while in the great 
early Upanisads, such as Brh. and Ch. the number of parts is 
much fewer. On the other hand, these early Upanisads 
manifest a more accurate knowledge of the interior of the body, 
though they are far from- free from error. 

This more accurate early knowledge of the body may 
have been due to dissections ; it was more likely in the main 
due to the animal sacrifices referred to. Brh. 1.1.1 mentions 
some parts — of the sacrificial horse it is true, which are not 
mentioned elsewhere. Later writers seem to have fallen back 
on what earlier writers had said, adding not facts, but specula- 
tions to eke out what they must have felt was scant 
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iaforuiation. The one Upanisad which is most accnrate ^u itst 
geaeral treatment of the body is the late Garbha, which ia 
part has the appearance of a medical treatise. 

THE HEART— HRD, HRDAYA 

Hrd and hrdaya are the ordinary words for heart, the 
one being merely an extensiou of the other. They are both 
used in the same way, and will be treated here as one word. 
EtymologicaUy the word is not identical with the ordinary 
Indo-European word for heart, which seems to be present in 
the first element of 9raddha, faith, of Latin credo, yet it seems 
to be connected, and has the same treatment as if it were a 
byf orm of the original word. This is noted here to emphasize 
the fact that the original tongue seemed to name the heart 
from its supposed function as a mental organ, and to intimate 
that this idea is a very common one in the Upanisads. The 
Indian idea of its derivation, rather that of the longer form, 
is found in Ch. 8-3.3, where the organ is said to be called 
hrdyam instead of hrdi + ayam, that is, he who is in the 
heart. This is about on a par with the usual theologizing 
etymology. It is repeated in a late Upanisad, Panca. 36. 
According to Brh. 5.3, hrdayam is compounded of the three 
syllables hr, da, and yam ; that is, to bring, to give, and to go, 
the context eti showing that ya, to go, is meant by the third 
syllable, the rn being simply the case termination of the com- 
pleted noun. 

Just what physical organ is meant by hrd ? A reader of 
the Upanisads is impressed quite as miich by the parts of the 
body not mentioned as he is by those which are mentioned. 
For instance, in all the Upanisad literature the lungs and liver 
of man are not mentioned at all. The only mention of them 
is contained in the lists of parts of the sacrificial horse in 
Brh 1. LI. This gives rise to the opinion- that the word was 
used as a general term for the vital organs — those of the 
thorax — whose real nature and functions were not known to 
the writers of the Upanisads. Careful study of the uses of 
the word strengthens this opinion. It would seem that while 
hrd was sometimes used for the heart alone, at other times it 
was used for the heart and langs taken together, as might 
well be done from their being so closely connected. Again, 
in nt.her nlacas its scone fleemn to have hean atill morn irnnoral t 
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As far as the early Upaaisads are concerned, it is best to 
take them up chronologically to get their teaching in regard 
to the heart. This brings out its dual function, physical and 
mental. In Brh, 4.1.7 the heart is identified with Brahman, 
on the ground that a person -without a heart is of no 
use — there can be no such thing as a person without a heart. 
It is the body and resting place of all things — all things rest 
in it. While the main thought here is no doubt psychic phe- 
nomena, which are supposed to occur in the heart, there is 
probably some reference to physical life also. From the- 
purely physical side, the heart is the place of origin of the 
Arteries. The elastic use of the term artery, nadi will be dis- 
cussed later. In Ch. 8.6.1,5 we are told that 101 arteries 
originate from the heart, and this is repeated in Katha and 
later Upanisads. According to Brh. 2.1.19, 72,000 arteries 
proceed from the heart and i^read throughout the entire body. 
The important thing here is not that the different systems 
give different numbers of arteries, but that in both systems 
they proceed from the heart. Kaus. 4.19 also testifies that 
the arteries spring from the heart. Both in these and other 
passages the heart is considered the abode of the soul, and 
the arteries it^ mean of communioatio'n with the external 
world, or the place where it retires. The heart is also sup- 
posed to he the abiding place of the procreative element; heoce 
a son who greatly resembles his father is said to seem as if he 
had slipped from his father's heart, (Brh. 3.9.22). There is 
no reason for supposing that this passage is not to be under- 
stood literally. The expression of a son's being born from a 
parent's heart is also used in Brh. 6.4.9 and Eaus. 2.10,11. 

In the next cycle of Upanisads — Kathafca, $93, QvetSfva- 
tara, Mundaka, and Mahanarayana, we find a more detailed 
description of the heart. It is as follows : 

"And the heairt also is like an inverted lotas bud. It 
remains at the distance of a span below the neck, above the 
navel. Loaded with a rosary of arteries, it shines as the 
great abode of the universe. It hangs like a bud, stretched 
about with arteries. In its extremity is a minute empty space, 
(Stisira) in wbich all things have their stand. In the midst of 
it is a great fii^e, shining in all directions, facing in all direct- 
l6nB. It is tke first eater, it continues as the divider of food^ 
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not becoming old, wise. Its rays are spread in all directions, 
horizontally, upwards, and downwards. It warms the body 
from the sole of the foot to the top of the head. In the midst 
of it an atomlike point of flame separates upwards, It gleams 
forth as a line of lightning from the center of a blue cloud. 
Slender as the rice beard, yellow, it shines, like an atom. In 
the midst of this point the Supreme Spirit is located. It is 
Brahma, ^iva, Hari, Indra. It is imperishable, supreme, self- 
luminous." (Mahan. 13.2). 

This description is in verse, and the question at onc& 
arises as to how much is to be taken literally and how much 
figuratively. It is assumed that the passage is in the main 
literal. Again just what is meant by padmako9a ? It is trans- 
lated above as lotus bud. Eo9a, uspd in this connection, may 
mean the bud, the calyx, or the seed receptacle of the flower. 
This last can hardly be meant here, so the question resolves 
itself into determining how far opened is the lotus bud to 
which the heart is compared. Is it closed up tightly, or more 
or less opened ? For it is reasonable to suppose that the com- 
parison of the heart to a lotus was originally based on observ- 
ation. The writer may be referring to the heart alone, \yhich 
does indeed somewhat resemble a tighly closed lotus bud. But 
if the lungs and heart he taken together, and the comparison 
made to a lotus partly expanded, the resemblance is much 
more striking. The lobes of the lungs are very suggestive of 
the perianth of a lotus in this case, but if the heart only be 
considered as referred to by hrdaya, it is to be noted that tho 
auricular appendages only very slightly suggest the perianth. 
In this connection one may note the later ElhySin. 14, where 
the heart is compared to a banana blossom, not unlike an invert- 
ed lotus in general shape, and quite suggestive of the lungs. 

The above passage indicates the position of the heaJtU*, 
above the navel and a span below the neck, with quite suffi- 
cient accuracy, in view of the poetic, character of the passage. 
The rosary of flame, is, of course, wholly imaginary from a 
physical standpoint, though not inappropriate when one 
considers the Telation supposed to have existed between light, 
tejas, thought, and heat, all of which were believed to have 
more or less connection with the heart. The arteries are 
merely mentioned here, and the ajeotive used in regard to 
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them, santata, is not very explicit in expressing their relation: 
to the heart. The arteries here mentioned may perhaps be 
those of the heart itself — the coronal arteries and their 
branches, and even the bronchial tubes, for the word nadi would 
include any tubular organ. But they may just as well be 
taken to mean the whole arterial system, with which the 
writer was no doubt but poorly acquainted. The minute 
empty space must refer to one of the ventricles of the heart. 
Though their knowledge was imperfect, the writers of the 
early Upanisads must have known something of the structure 
of the heart, very likely by report, tradition, or the testimony 
of old works and the frequent reference to the space within 
the heart can not be wholly a matter of the imagination. It 
would be very easy for them to be only partially informed in 
regard to the exact number and size of the cavities in the 
heart, the more so as all of them except the left ventricle 
collapse rather readily. 

The dual service of the flame may be noted. Being the 
chief organ of the body, the heart contains the chief fire. It 
is natural for it to be the first or chief devourer of food, which 
it sends in all directions to the several parts of the body. It 
need not be supposed that this infringes on the duty of the 
stomach, for the function of this organ is the cooking, (pacati), 
of the food. The radiation of the heart rays in all directions 
warms the entire body. As the word here translated rays, 
ra9mya8, is sometimes applied to the arteries also, its use here 
ttiay be a trifle ambiguous, and the word may perhaps refer to 
the arteries which center in the heart. The point of flame 
which is in the midst of the heart, and is the abode of the 
Supreme Spirit, is of course wholly imaginary, and is brought 
in to agree with the writer's theory of the nature and location 
of the soul. 

The next group of Upanisads, Pra9na, Maitrayani, and 
Mandnkya, add little to this description. There is a further 
development of the treatment of the arteries, but the chief 
addition is found in Mait, 7, where the heart has a means of 
communication with the two eyes, and the purusas who dwell 
in them have their union in the heart, where there is a ball of 
blood which nourishes them. This would seem to refer to 
the clot of blood so often found in the heart after death, which 
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the writers of the Upanisads might know by report, though 
they might not see it, even in sacrifice. 

One more general description of the heart follows, taken 
from a late Upanisad, (Sub. 4). While dependent in large 
part upon earlier descriptions, these have been elaborated and 
added to in a waj that makes this Upanisad unique, for its 
peculiar ideas are not copied elsewhere. "In the midst of the 
heart is a mass of flesh and blood, and in it the cavity, the 
lotus, like the kumuda, opened manifold. There are ten 
clefts in the heart, in which the pranas dwell. When it 
(the atman) is united with prana it sees rivers, cities, and 
many diverse things. When united with vyana it sees gods 
and rsis. When united with apana it sees Yaksas, Raksasas, 
and Gandharvas. When united with udana it sees Devaloka, 
Devas, Skanda, and Jayanta. When united with samana it 
sees Devalokas and wealth. When united with vairambha it 
sees visible, cooked, enjoyed, unenjoyed, true, untrue things, 
everything. Now each of these ten (clefts) becomes ten 
arteries, and of each of these there are 72,000 branch arteries, 
in which the soul sleeps and makes sounds. When it sleeps 
in the second sanko9a state, (i. e. dream sleep) it sees this 
world and the other world, and understands all sounds. It is 
called Samprasada (the serene soul). The prana protects the 
body round. The arteries are of green, blue, yellow, red, and 
white, and are filled with blood. Now in this lotus cavity, 
like a kumuda manifold divided, just as a hair a thousandfold 
divided, are the arteries called hita. In the heart space, the 
supreme envelope, the resplendent soul sleeps. When it 
sleeps it has no desire and dreams no dream. There are pre- 
sent no gods or godworlds or sacrifices or father or mother, 
or relations, or relatives or thief or Brahman-slayer. It is a 
brilliant body, salila itself. This salila is a forest. Again by 
the same route he runs to the waking state." Much of this is 
of course borrowed from. Brh. and other sources, but the 
picture on the whole is different. The 11th section of the 
same Upanisad adds still more to the description of the heart. 

One other matter which may be mentioned briefly before 
going into a detailed discussion of the references to the heart, 
is its relation to the pranas, as this may throw light on just 
what organ is meant by hrdaya. Ch. 3.13.1 informs us that 
there are five divine cavities or openings, devasusis, in the 
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heart, corresponding to the five breaths and used by them. 
The word prana clearly means breaths, and not senses, as 
these sacne divine cavities are correlated separately to the 
senses and to natural obects. It would seem that prana refers 
to the breaths and not the senses in the preceding section also, 
Ch. 3.12.4, where the pranas are said to rest in the heart and 
Jiot to go beyond. A few quotations from late Upanisads 
repeat that prana dwells in the heart, (Amrta. 34; Brahma 2), 
and Mukti. 2.51 informs us that at the rising of the heart 
prana passes into apana. The rising of the heart here would 
seem to apply to the pulsations of the lungs rather than to the 
beating of the heart. The frequent connection of prana with 
hrdaya would imply that the latter is the organ of breathing, 
as well as the organ of mental activity. A similar passage is 
Hansa 5, where it is said that by proper mantras the hansa 
may be drawn to the heart. In this Upanisad hansa not only 
means the spirit, but it is also identified with the incoming 
and outgoing breath, which its two syllables represent, so that 
one's breathing causes him to utter the mantra hansa 216,000 
times a day — 15 breathings a minute. Moreover the size and 
importance of the lungs — they are at least as conspicuous as 
the heart — and the fact that the Upanisads have no other 
name for them, render it extremely probably that they are 
included in hrd and hrdaya. 

As to the parts of the heart, perhaps it is well to say some- 
thing here in regard to the oft mentioned heart apace — hrdaya 
aka^a. It is known by various names, a full discussion of 
which will come later. The matter is mentioned here because 
many translators'translate these words as the ether in the heart. 
In the opinion of the writer, this is in general incorrect. The 
derivation of aka^a is given from kag + a, to shine or be 
bright. This makes the meaning of the word practically 
identical with that of our English word sky, and in this sense 
akaga has been used from the time of the Qatapatha Braiimana 
down. In the Amarakoga it is given as one of the synonymous 
of dyau, and in modern Hindi it is one of the words for sky. 
A second and closely related meaning of akaga is space, or 
empty space. This meaning also may be traced back to the 
Br^hmanas. In modern Sanskrit and Hindi akagalE the regular 
word used to translate the English word space. The expression 
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of this concept seems to be the geaeral use of the word in the 
Upanisads. That aka9a or space may coincide with our 
conception of ether in a vague way is true, for the Hindu 
philosopher could not conceive of space or anything else as 
mere nothingness. Space, with him, must have some support 
or base, however intangible. To this extent, aka9a is like 
ether, but akaga is nowhere defined as ether is. So tho 
essential quality of akaga is that it is space, or empty space ; 
that it is ether, something which fills space, or even the 
something of which space is made, is a secondary matter. 
Hence it seems that wherever possible akaga should be trans- 
lated .space or empty space, and ether in the exceptional cases. 
Most translators reverse this, using ether when space would 
give a better meaning. Often the translator seems to have no 
rule, or to waver in his idea as to what, is meant. Compare 
Deussen's translations of the Upauisads. 

In one of the later Upanisads,''aka9a is clearly defined, 
in a passage wh^re the characteristics of the five elements are 
given. "Yat snsiram tad akagam" ; "that which is empty 
(or hollow) that is space, (akaga)," (Garbha 1.1). An empty 
space, akagam gunyam, may be created by an expulsion of the 
breath. (Amrta 11). In Ch. 3.12.7-9, Brahma is identified 
with akaga. This would seem to be due to the all embracing 
qualities of Brahma and space and to have been an early 
rival of the later widely accepted identification of Brahma 
with sat-cit-ananda. 

This conception of a heart space no doubt arose from 
the knowledge of the presence of the ventricles, though the 
knowledge ma.\ hav^ bueii imperfect. Probably it is the left 
ventricle. This little inner chamber, the size of the thumb, 
is therefore, the essential part of the heart, and when it is 
said that the deity, the soul, or the intellect, dwells in the 
the heart, it must he. understood as dwelling in this chamber, 
which is thus the most sacred part of the body. 

In this heartspace there is a red lump, which is the food 
of the two persons who live in the eyes, while the network in 
the heart is their covering. (Brh. 4.2.3). This network is 
probably the chordae tendineae of the ventricles. The red 
lump may be the wall between the ventricles, but more likely 
is the clot of blood found in the heart after death. Mait. 7.11.2 
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repeats this verse in effect, that the union of the two eyeper- 
sons takes place in the heart space, and that the ball of blood 
which is there is their vigor and life^ In Sub. 11 these things 
have been jumbled up considerable, and the heart is said to 
have in it a lotus like cavity, in which there is a sea ; in the 
midst of this there is an envelope, and in this four arteries. 

In the quasi scientific Garbha, the heart is said to weigh 
8 palas, or 364 grammes, that is, as the weights are not 
absolutely certain, somewhere between 12 oonces and a 
pound. (Garbha 5). The actual weight of the heart is 8 
ounces in the female and nine in the male. In the embryo a 
developing process goes on in the heart. The heart contains 
an internal fire, in this is the place for the bile, and in the 
place of bile is wind. (Garbha 2). This passage does not 
make clear sense, and is probably corrupt. 

To go more into detail, the passages may first be gi^ en 
where the arteries are connected with the heart. There are 
101 arteries proceeding from the heart. (Oh. 8.6.6 ; 
Katha. 6.16). In the other system t^iere are 72,000 of these 
arteries. (Brh. 2.1.19). Oombining the two systems is PraQua 
3.6, according to which there are 101 arteries, each divided 
into 100 branches, and in each of these 72,000 tributaries. 
Mait. rather adheres to Ch. though with corruptions, for it 
says that 101 arteries rise up from the heart, and numerous 
others go downward. One of the arteries springing from 
the heart — the chief one — goes as far as to the eyes. 
(Mait. 7.11). Oh. 8.6.2 has already mentioned more loosely 
that the arteries proceed from the heart, while Kaiis. 4.19 
informs us that one sleeps in these heart arteries. A late 
Upanisad. corrupting Pra9na, says that ten arteries proceed 
from each of the ten clefts of the heart; from each of these 
spring 72 branches, each of which is subdivided 1000 times. 
(Sub. 4). Still another late Upanisad says that the artery 
Sarasvati extends to the heart from the neck. (Yo. Ku. 126). 

The heart is the seat of the mind. (Brh. 3.9.25. Madh). 
Manas came from and again returned to the heart of the first 
man. (Ait. 1.4, 2.4). The heart is of course the abode of 
all intelligence. By it one cognizes the deity. (Katha. 6.9 ; 
gvot. 3.13; 4.17, 20; Mahan. H). One knows with the heart. 
(Mahan. 3,18)1 The purusa is indentified with knowledge 
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and dwells in the heart. (Brh. 4.3.7). It is the site of all 
knowledge. (Brh. 2.4.11; 4.5.12). The heart is the support 
(pratistha) and vehicle, (ayatana) of all things, for all things 
rest iii'it. (Brh. 4.1.7. Mahan. 13.2; cf. Brahama 4). Ch. 7.2.1 
and 7.7.1 look npon the heart as the scene of mental activi- 
ties. The mind must be restrained in the heart until it comes 
to an end, that is to knowledge or liberty. (Mait. 6.34.8). 
Naturally, the senses dwell in the heart along with manas, 
and they aU must be restrained in order to obtain Brahma. 
(9vet. 2.8). Riipas — the term may be technically considered 
equivalent to colored extension, are located in the heart, 
and the heart recognizes them. (Brh. 3.9.20). Faith, truth, 
and speech are located in the heart. (Brh. 2.3.9.21-24; Mahan. 
25). This refers to the fact that nature is viewed subject- 
ively, and heart is here equivalent to our word mind. 
Manas, commonly translated mind, has with the philosophers 
a more limited function, namely, the production of thought. 
All things, lokas, are located in the heart. (Brh. 3.9.11,14, 
16,17). 

The heart is the seat of all desires. (Brh. 4.4.7; Katha. 
6.14). It is the site of all griefs. (Brh. 4.3.22; cf. Tad'eva 
6; R. V. 10,121.6). It has granthis, or knots, which entangle 
it with the things of this life. (Katha. 6.5; of. Mund. 2.1.10; 
2.2.8, 3 2.9; Oh. 7.26.2). 

The testimony of later Upanisads is similar, though 
in some respects not so full. The heart is compared to a 
house in which all thoughts and the like dwell. (Trip. 1.1). 
It is the seat of the mind. (Ksuri. 3; Brahmav. 4,5; Tripura 
5.4,5).* It has gocaras or perceptions in wakefulness. (Trig. 
148). Thought is produced in an empty heart. (Anna. 4..50). 
It is equivalent tocaitanya. (Brahma 2). Concentration is to be- 
carried on in it. A witness of all things is present in it. 
(Pancab. 36. Varah. 5.32). As for its grief, the sorrows of 
the heart may be removed by proper religious practices. (San. 
2.9; Mukti. 2.13). Its vasanas or imaginations fluctuate. 
(Mukti. 2.40). It may be troubled. (Gopalap), There are 
padas or degrees in it. (Pagu.). It contains desires. (Qat. 25; 
cf Anna. 3.21). Hope enters it. (Varadot. 5). Ahaiikara or 
egoism is located in it. (Carir). Samadhi, the extreme 
contemplative form of worship, is carried on in it. (Saras. 2.25, 
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29). Its granthis are brokea when doubts are removed, or in 
the case of the jivanmukta. (Saras. 2.32; Anna. 4.31). Love 
may enter it. (Qrij. 2.8). Its granthis and kamas, desires, 
are also mentioned in (Trip. M. 2.1). These granthis are 
strong, (Anna 4.48) and proceed from ignorance. (Adhya.17). 
Further as to its knowledge, the heart has a knowledge space, 
vijfianaka9a, (Brahma 2), and what it grasps is given up in 
release. (Miikti. 2.20). It is the place where the wise inquire, 
(Nrsp. 1.1) and reflection (Tojo. 1 Hansa 6) and tapas (Mund. 
21) are carried on in it. Virat is conceived by the heart. 
{Trip M. 2.4). 

At the time of sleep the griefs of the heart are quenched — 
referring to the mental inactivity of one at that time. (Brh. 
4.4.22). Just before death, the soul takes the senses 
(pranaa) and retires to the tip of the heart, which then becomes 
illumined. (Brh. 4.4.1,2). This gathering in of the senses 
naturally results from the idea that they are entities with a 
separate existence, but the illumination of the heart is more 
speculative. 

A variation from the ordinary teaching in regard to the 
time of deep sleep is found in Brahma 3, Brhaj. 5. beg., where 
the soul is said to retire to the heart in the time of susupti. 
The older CTpanisads send it to the arteries then. Parab. tells 
us that the heart is the abode of the soul in svapna— dream 
sleep. 

The heart is the especial abiding place of the atman. 
(Ch. 3.14.3.4; 8.3.3; Brh. 4.3.7; Pra9na. 3.6; Mund. 2.2.7; 
Mait. 2.6,6,30,7.7). The heart is Brahma, the site of all beings. 
(Brh. 4.1.7.5.'3.1). It is the atman. (Ait. 2.3). It Is the 
vehicle— ayatna, of the atman. (Brh. 4.1.7). It is the highest 
Brahma, and the heart does not desert one who worships 
Brahma with the true knowledge. (Brh. 4.1.7). The heart 
is the abiding place of Brahma. (Mait, 6.17). The gold 
colored bird, the hansa, that it, the atman, dwells in the 
heart. (Mait. 6.34). The purusa or antaratman always 
dwells in the heart of creatures. (Katha. 6.17; Qvet. 3.13,4.17; 
Brh. 4.3.7; 5.6.1). In the last passage this purusa is identified 
with the mind, and is said to be the size of a grain of rice or 
barley. In a later Upanisad the deity in the heart is said to 
be the size of a hair. (^iras. 6). Qm abides in the heart. 
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(Mait. 7.11. Gaud. 1.28). The spirit in the heart is said to be 
honey. (Brh. 2.5.10). 

Middle and late Upanisads express the same things, with 
their usual variations. The heart is the abiding place of 
Brahma. (Dhyan. 12). Narayan dwells in the heart. 
(Paing). The deity is the light in the heart. (Arse). Light 
and all the deities are in the heart. (Brahama 2). The deities 
are always in the heart. (Tripura 4; Cara. 19; Aksa; 9^ii'?' 3), 
Under the name of Tripnra. (Tripura. 1.3), 

A few aiitornical references from the later, chiefly Toga 
Upanisads, may be mentioned here. The heart is in the midst 
of the annamaya pinda or food portion of the body, with its 
arteries, like a lotus flower. (Tri9. 7). Its cakra is the 
manipuraka cakra. (Saubh. 3). The anahata cakra is in it. 
(Yo. Ku. 3.11). Prana is in the heart, or it is the locality of 
prana. (Yo. Cu. 23; Qrij. 3.26; Tri?. 78). Even in quadrnpeds, 
the pranas gather together in the heart. (TriQ. 65); The 
heart is correlated with fire in the relation of the body to the 
elements. (Qrij. 8.4). In the heart of animals there is a 
flame of fire. (Qand. 1.1). 

The fire in the human heart makes a sound. (Mait. 
7.11.5). The body fire, which carries on digestion, is half 
moonshaped in the heart, and likened to the daksina fire. 
(Mahan. 18.2). This Eire is also referred to iii PranSg. 2. 
Thfi aka9amaya koga is in the heart. (Mait. 6.27). 

Figurative. As a sacrifice, the heart is connected with 
the Garhapatya fire. (Ch. 5.18.2). Later, it is said to have 
the daksina agni in it. (Garbha 5)- It is the sacrificial post 
in the sacrifice. (Mahan. 64.1). The wise look upon it as the 
divine chariot. (Paiflg). The n of om is to be considered as 
Visnn in the heart. (Nrsut. 3). The aacred om enters the 
door of the heart. (Amrta. 26). The anusvara of om is in 
the heart. (Pranalva 1), The m of om is predominant accord- 
ing to Yo. Cti. 74. It is one of the parts of the body where the 
fourfooted Brahma appears. Rudra attends on it and PrEkjapti 
is in it. (Qiras 6; Kaus. 2.10). The gods inquire from the 
deity abotit the heart. (Tripura 4). 

Religious. Here, as usual, the chief mentions of the heart 
in the religions or ritaalistic sphere are from the later 
Upanisads, but as it is an inner organ, in spite of its great 
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importance, it is not more prominent religiously than some of 
the other parts of the body. "Thou art born from the heart" 
is a mantra, or part of a mantra, to be used at the time of 
coition. (Brh. 6.4.9; Kaus. 2.11). At this time the heart- 
evidently the body outside the heart — is tp be rubbed, and 
Prajapati, -who dwells in the heart, is worshipped that the 
child to be born may outlive the mother. In another charm 
the heart said to dwell in the moon. (Kaus. 2.8). 

Yoga ideas begin in (^\et. The yogin must turn his 
mind towards his heart. (^vet. 2.(3). He refelects on the 
hansa in the eight parced heart, (astadala.) (Hansa 6). The 
heart must be held rigid. (Ksuri. 4). The sannyasin enters 
into his heart, where there is no sorrow, he fixes his heart in 
tapas. (Ban. 2.9; 4b.4). Manas is to be stopped in the heart 
in yoga, until it becomes naught. (Ksuri 3; Brahmav. 4,5). 
It must be kept clean, so tliat one may say "I am that". 
(Paing.). The sannyasin should offer praise in his own heart. 
(Maitreyti 2.26). The heart is to fastened on the highest God 
in Yoga, the deity is to be fashioned in the heart. (Yoga?. 3). 

So with the later, more fantastic Dpanisads. One siiould 
think on Hari in the heart. (Vasu). He should fill his heart 
with only one thing. (Brhaj. 4. end). Asceticism is produced 
in the heart. (Qrij. 6.46). In worship concentration is to be 
carried on in the heart. (Varah. 5.30; Ramarah. 2.11;2.43; 
Yo. Cu. 97; Advay). This concentration gives one knowledge 
of svarloka, (Qand. 1.8) while concentration in the upper part 
gives one knowledge of maharloka. (Qand. 1). The heart 
should be concentrated on a single spot of the sky. (Qand 1. 
7.35). Offering is to be made with the heart. (Varadot. 6). 
That of the Yogin is to be empty— that is, of earthly matters. 
(Saubh. 2.6). The heart is to be fixed in Yoga. (Mandal. 2). 
One should remain steady in it. (Anna. 4.91). He should 
not rejoice or sorrow in it. (Anna. 5.7). It is one of the 18 
vital spots in Yoga. (Tri?. 130; Qand. 1.9). It is one of the 
six chief parts of the body in worship. (Ramar. 2.11). The 
hrdayanjali should be made in the heart-place, preparatory 
to Yoga. (Trif. 144). That is, the hands should be folded 
over the heart. The echo of the pranava should be in it. 
l(Parab. beg.). It contains a light in Yoga. (Trip. 1.1). 
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As to breathings, air is caused to enter the heart. (Yo. 
Ku. 1.68; Qrij. 6.46; Qand. 1.7.14;). The breath is to be 
stopped in it. (Yo. Ku. 2.45). Iq one posture, the left tana 
is to be put over the heart. (Yo. Eu. 1.48). In another pos- 
ture, the chin is placed over it. (9aHd.l.7.43). The heart 
inantra is mentioned. (Rainarah. 3. beg. Ramap. 60). Various 
mystic syllables are addressed to the heart in worship. Namas 
(Rahas. 1; Varadap. 2.1) dram, om, dattatreya. (Datta. 1), 
The frisiikta is employed on it. (Saubh. beg.). Mantras are 
spoken of as in the beart. (Ramarah. 2.63,68,165). Rama is 
lord of the heart; his foot is on the heart of his worshipper. 
(Ramarah. 2.54,83). The cidambarara pilgrimage place is said 
to be in the heart. (Qrij. 4.49). The heart exercise, or 
hrdayanyasa, consists in the uttering of certain mantras. 
(Rahas. 2). The heart of the dead man is reproduced with the 
sixth pmda of the ten offered. (Pinda 6). 

The tilaka or tripundra is also connected with the heart. 
That is the tilaka is to be placed over the heart. This is 
enjoined in Brhaj. 4.14,18,25-27. This is said to be for agni. 
(Brhaj. 4,25). It is put here by Brahmans and Ksatriyas. 
(Brhaj. 5.2). The gopicanda tilaka is worn over the heart by 
Brahmacaris, Grtiasthas, Yatis, and Brahmas. (Vasu.). Ashes 
are also sprinkled over the heart to the accompaniment of 
mantras. (Brhaj. 4.3; Bhasma. 1). In one place, in the wor^ 
ship of water, water is applied to the heart with the left hand., 
(Pranag. 2). 

Deities. &c. The heart of Brahma is the universe. (Mund. 
2.1.4). Visnu is said to be the heart of the deity. (Mahan. 35). 
This would seem to arise from a combined pantheistic and 
polytheistic conception — that all things go to make up the 
great deity, but that Visnu is the chief of all the gods and of 
the universe. Later Upanisads mention the hearts of individual 
gods-Prajapati, (Mait. 2.6) Hari, (Brhaj. 6.7) and Rudra, in 
whose heart are all the deities, prana, and thou, tvam. (^iras.S). 
The deities perceive and praise in the heart, (Varadot 4) 
while Krsna wears a jewel over his heart. (Gopalot. 16). In 
Sub. 13 hrdaya is used to express the element with which a 
sense is supposed to be connected, as the heart of all smells is 
earth, &o. 
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Cogmiciil. The heart of the primal man split,|manaa came 
forth from it, and from manas the moon. They afterwards 
returned in inverse order. (Ait. 1.4:2.4). The heart of the 
cosmical bird is janaloka. (Nada. 4). The universe, sarvam 
idam, was born from the heart of Prajapati. (Sub. 1). The 
heart of the deity is ^ri. Varadot 4. 

HEART SPACE— HRDATA AKAQA 

The empty space in the heart, doubtless the left \entrical 
chainber, has already been mentioned above, under the 
discussion of the word akaga. It is the sacred and essential 
part of the heart, therefore of man himself, and in it the deitr 
dwells and the mental actions predicated of the heart occur. 
There are several words used to define this space, in each of 
■which the word aka9a eaters as an element. These words, 
which will all be grouped here, are antarakaQa, antarhrdayaka9a, 
hrdaka9a, hrdayakaca, antarhrdaya aka^a. References to this 
heart space are, with few exceptions, confined to the older 
Upanisads. The concept remained, perhaps in altered form, 
in later times, but the word used a different one, as guha or 
dahara, or else the heart lotns has absorbed the functions of 
the heart space. 

In Ch. 8.1.1 this space is in the lotus chamber of the 
body, and contains what one should seek after and know. 
Further, the space within the heart is the same as the space 
-without the heart, and (in a sense) equal to it, for within it 
dwell heaven and earth, fire and wind, sun and moon, light- 
ning and stars, wbat one possesses below and what he does 
not possess below. (Ch. 8.1.3). This space is identified with 
Brahma, (Ch. 3.12.8,9) as it is in Brh. 2.5,10 and 4.2.3. In 
Brh. 4.4.22 it is said that the vijnanamaya purusa, the intel- 
lectual self, dwells in the heart apace. In deep sleep this 
intelligent person seizes the senses and carries them to the 
heart space, where they dwell. (Brh. 2.1.17). It is the place 
where Indra and Virat meet, the two persons who dwell in 
the eyes. (Crh. 4.2.3). Another old Upanisad connects it 
with intelligence, by saying that the manomaya purusa dwells 
in it. (Tait. 1.6.1). 

The treatment of this heart chamber in Mait. tends to go 
off into the fanciful or poetic style, thoagh it begins in a more 
materialistic way. A sound is produced in this heart space 



THE INTERNAL ORGANS 158 

^hich one may hear by stopping his ears with his thaiubs. 
This sound may be, compared to seven noises. (1) Riverg, 
(2) a bell, (3) a brazen vessel, (4) the wheels of a chariot, 
(5) the croaking of f logn, (6) rain, (7) a man speaking in a 
cavern. (Mail 6.22). This space is the seat of the body's heal 
and light, which come from Brahma. (6.27). By means of 
om as a boat, the yogin passes to the otlier side of the space in 
the heart, and attains to Brahma. (6.28). The supreme light 
is in this space. (7.11). 

Going on later, the intelleot, intelligent as the sua, 
dwells and always shines in the heart. (Maitreiy 2.1i). Tha 
atman sleeps in the heart space. (Sub. 4). He who knows 
Indra in this space becomes Indra. (Bas). Prajfia or intel- 
ligence, dwells in the space in the heart. (Gaud. 1.2). The 
thoughts are inthisspacp. (Anna. 4.-59). A great light trembles 
in it in the time of Yoga. (Tri9. 63) and this flame has the 
form of knowledge, (^and. 1.4). 

GUHA 

Guha is used for the space in the heart as far back ^s the 
Tait. Up. It is true that the guha is not specially described 
thus, but its use is identical with that of the heart space, and 
there is no doubt but that it is the same thing. Much is sug- 
gested by the meaning of the word — the secret place. Its 
chief use is that is the abode of Brahma, or of the intellect. 
Brahma dwells in the guha. (Tait, 2.1.1; Mund. 3.1.7). The 
deity dwells in the guha of all creatures. (Katha. 2.20; ^vet. 
3.11). Purusa is placed in the guha. of the being, jantn. 
(Mund. 2.1.8,10; ^vet. 3.20). .In this reference from Mund. 
the senses also are said to reside in the guha. The great prin- 
ciplp, mahat, moves in it. (Mujnd. 2.2.1)., The atmau enters 
into it. (Mait,. 25). Two beings, shade and light, dvfellin the 
guha. (Kat]bia.,3.1). The first born of Brahma and A^itya, 
enter and: abide there. (Katha. 4.6). 

The middle and Idte Dpanisads repeat that the deity is in 
the guha. (Mahan. 11,1,3; Pranag. 1; Kaiv. ^3; Devi ,9; Tripura 
8; ^arad. 9.1,3; ^ara. 18). Narayana dwells in the guha. 
(Sub. 7,8). The penitent enter what shines in the guha. 
(Kaiv. 3). That is, the deity. Theataianisinit,,(,Adhya. beg), 
^ome think that the soul resides in it (buddhiguha). (Mandal. 
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1.4). The fourfold udgltha is in it. (Mait. 6.4). The ascetic 
wishes to retire to his guha. (San. 2.9). He has only one 
thought in his guha. (Nirvana). The guha has a light in it. 
(Advsy.; gat. 21). 

SUgl. 

Susi is a peculiar word, meaning primarily the hollow of 
a reed, which is found in some of the older Upanisads. In 
Ch. 3,13.1-5 five susis or cavities are recognized in the heart, 
corresponding to the five vital airs and five directions. The 
anterior or eastern one belongs to prana, sight, and soma ; The 
riglit hand or southern one pertaius to vyana, hearing, and the 
moon. The back or western one is that of apana, speech, and 
fire. The left hand or northern one belongs to samana, manas, 
and parjanya. The upper one is that of udana, air and space. 
They are the five men of Brahma, and the doorkeepers of 
heaven. Max Mueller translates the word here by "gates" 
and Deussen by "openings", the latter identifying them with 
the devayanas, or paths to the gods, which seems doubtful. 
As this is a passage from one of the earliest Upanisads, when 
there was relatively a good knowledge of the interior of the 
body, it is not improbable that these fancies are based on a 
real knowledge of the heart chambers, though an extra one 
has been added to accommodate the fifth air and the fifth 
sense. In Mait. 7-11.2 a single susi is recognized, in which 
the union of the eye persons, Indra and Virat takes place, 
thus identifying it with the ordinarily recognizisd heart space, 
the word does not appear later. 

DAHARA 

Dahara is a vague and indefinite term, which seems to 
mean primarily minute or fine. It occurs once in Ch. and 
several times in late Dpanisads. It is mentioned in connection 
with the heart lotus in Ch. 8.1.1 and Esuri. 10. It is also 
mentioned in Sub. 4,11. The atman is in'it. (Yo. Ku. 3.31). 
It is aka9a. (Pancab. 35). It is the Brahmapnra, and is to be 
entered by the yogih. (Pancab. 34). The outside space is to 
be fixed in the dahara space in Yoga. (Qand. 1.10); It is seen 
by the eye and mind combined. (A-dvay). 
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VEgMAN 
VecTian is once identified with the dahara, the lotus. 
3h. 8.1.1). 

HEART-LOTUS 

Reference has already been made to the frequent com- 
irisou of the heart to a lotus, probably arising from the 
^neral resemblance ol' the heart and lungs to a halfopened 
tus. This comparison, as has been noted, is an early one. 
he idea took strong hold of the later Upadisad writers, and 
le lotus becomes a permanent and important fixture in the 
sart. Functionally, its use is not different from that of the 
eart or the heart space, with which it seems to be confused 
1 later times, supplanting the idea of a vacant space in the 
eart. Thus, in the heart-lotus all things are established. 
(Ltmaibod'ha). The atman is free from heart knots or entangle- 
lents when it returns to the lotus. (Maitreyi. 2.26). The 
icetic reflects On the heart lotus. (Kaiv. 5). Mahan. 13.3 
kens the heart to an inverted lotus. So Brahar. 4 compares 
to a hollow, inverted lotus. Sub. 11 has something along 
le same line. We shall now take up some of the words for 
lis lotus, which contains 12 spokes, or rays. (Yo. Gu. 5).' 

Hrtpundarika, the heart lotus, in Mait. 1.4.8, may mean 
ither the heart or the space within the heart, as it is said that 
aramefvara dwells m it. In Vasu this word applies to the 
eait itself, as the tilaka is to be worn over it. In Kaiv. 5 
le meaning is vague. Reflection on the heart lotus, here 
njoined, might mean reflecting on Brahma, who is in the 
eart, but more probably, the meaning is identical with the 
9mmands already mentioned, to reflect on the heart or its 
pace. Devi is in this heart lotus, (Devi 15), as is caitanya, br 
itellect. (Tri?. 155), The Paramatman appears in its lobe. 
Trip. M. 2. 1). 

Pun^arika is used tor this lotus, which is said to be in 
he Brahmapura, another name for the heart. (Pancab. 35). 
Lgain, the pundarika is the higher state- (Narad. 4). 

Hrtpadma ia need a few times for the heart lotus. All 
liinga are established in it by intelligence or prajna. 
Itmabodha). This may refer 1;o «ither the heart or its cavity, 
t h^s eight petals. ■ (Gopalot. 15). B.reath is to be drawn to 
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it in Yoga. (Yo. Ku. 1.33). The, universe was produced 
from that of Krsna. (Gopalot. beg.). 

Hrdayapankaja, hrdayakamala, and hrdajapundri appear 
in Vasii, which enjoins the wearing of the tilaka over this 
spot. One should see the deity in the hrdaya paiikaja. 
(Tri?. 158). 

Hrtpuskara is fovind in Mail. 6.1. It is identified with 
space, that is, the deity. Thie golden purusa of the sun enters 
it. In the heart lotus he eats food, is called time, and deyours 
all beings as his food. The eight leaves of the heart lotus are 
the eight directions, 

Puskara appears once for the heart lotus. The mind 
remains in it. (Brahm.ab. 15). 

Hrdayakamala is one of the parts to wear a tilaka over. 
(Vasu). The image of Bhagavat is to be formed in it. (Mund. 
2.4). One should reflect on Brahma in it at the time of de^th. 
(Trip. M. 2.1). Tripura, or Durga, is in its lobe. (Tripura 1.3). 

The yogins should mutter (jap) in the hrdayambhoja. 
(Varadot. 6). ' . , 

The hrdayambhoruha is to be contracted in Yoga. (Tri^. 
99). One shouldreflect on the soul dwelling in it, (Tri?. 152). 

Prayaga tirtha, Allahabad, is in the h,e?irt lofusr-hrtaaro- 
rnha. (Crij. 4.49). 

ASTADALA 

The likeness of the heart to a lotus is carried out to 
extravagant detail in the Hansa, The: eight leaves of the 
lotus — astadala — are each utilized to explain how different 
feelings exist in the heart at different times. One might try 
to compare the eight parts mentioned to the different lobes and 
sections of the lungs and heart. But the truth probably is 
that the writer had never seen a heart of either man or animal, 
and having become acquainted with the heart lotus in some 
way, undertook to find a use for each of its several parts; 
When the, hansa or soul is in the eastern leaf of the lotus, the 
thoughts of the heart are Qn,good works ; when it in th6 south- 
east one is overcome by sleep ; ini the south be has harsh 
thoughts ; in the southwest he has evil thoughts ; in the west 
he wantsto play ; in tlj§ noiiithwest he desires to mo\e aroufld; 
! in the north he desires tpsportiwith women; in the northeast 
one (thinks on the taking of property. When the sou 1 is in 
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tte midat of the heart lotu^, he is in the state of vairagyam or 
asceticism, when it is in the filaments of the lotus, or I^egara, 
one is waltef ul, -when in the pericarp, he dreams, arid when in 
the seed capsnie, he is in deep sleep. Theaie directions are no 
doabt to be understood as the east\pranca), meaning anterior, 
Bonth meaning right and so on. It is probably useless to try 
to find out whether these several parts mean anything. The 
impression is left on one that the writer pictured the heart as 
just like a lotus flower. 

HEART— BRAHMAPURA 

The word brahmapura appears a few times as a name 
for the heart. Its use is rather poetic, and the word is some- 
times translated body. Heart, however seem i to be the best 
general rendering for it. It is found chiefly in the older 
Upani'Sads. Brabmalives in it. (Ch. 8.1.1). It contains a 
daham. (Ch. 8.11.2). Everything is contained in it, and the 
deity is the true brahmapura. {Ch. 8.1A,5). These passages 
contain, simply just what is said elsewhere about the heart, so 
there can be little doubt as to what is meant here. A very 
late Upanisaid repeats the statement that it contains the dahara, 
that one is into enter it. (Paneab. 34). An old Dpanisad 
tells us that the atman is in the brahmapura. (Mund. 2.2.7). 
This is repeated by two later ones. (Brahma 1; Atmabodha 1). 

KARNIKA 

The exact meaning of fcarnika is not clear. When jiva, 
the individual soul is in it. it is in asceticism. (Narad. 6i beg). 
Prom the context, it would seem to be the pericarp of th« 
heart lotus, as this is a passage similar to the astadala passage 
in Hansa. Etymologically the word might be taken to mean 
the auricles of the heart. 

THE ARTERIES— NApt 

Next to the heart the arteries are the most important of 
the, inner organs, in the Upanisads. The. word most commonly 
used is ,nadi, which is connected with the nada a reed. It 
aeems well, to note this here, as nadi scarcely anyplace means 
artery as we understand the term. It is very general in its 
scope, and may be applied, and is applied, to any tubular organ 
of the body. It seems to include not only the arteries and 
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veins, but also the nerves, and nndonbdtedly the windpipe and 
bronchial tubes. It is possible that sometimes even the sinews 
may be included in its scope. Most of the above meanings 
are recognized by Indian lexicographers, and the word nadi or 
nari of today means either artery, vein, or nerve. 

The place of origin of the arteries is the heart, as has already 
been pointed out in connection with that organ. They are said 
to meet like the spokes of a wheel in a hub, and here the atman 
moves around and becomes manifold. (Mnnd. 2.2.6). There 
are two ancient systems of enumerating them ; later a third 
combines the two. In the very late Dpanisadstbe importance 
of the nadis increases enormously, and a number of them have 
specific names ; in these Upanisads while the number of chief 
arteries varies, the total numbers go back to one of the old 
Systems. The first system of enumeration, calls for 101 
arteries, one of which, the (susumna) goes to the crown of the 
head. He whose soul departs at death through this artery 
secures immortality. (Ch. 8.6.6). This passage is practically 
repeated in Eatha. 6.16. Mait. 6.30 also recognizes 101 rays or 
arteries — racmyas is the word used here — leading upwards to 
Brahma and the abode of the other gods, while the manifest 
rays of dark color lead downward, and by them man travels on 
and on helplessly to enjoy the fruits of his actions here. This 
passage, then, refers to the use of the arteries as the ch;innels 
by which the soul travels, especially at the time of leaving 
the body. This earliest function of the arteries, namely, 
furnishing a channel for the movements of the soul, is recog- 
nized throughout all Dpanisad literature, though other funct- 
ions are mentioned also. 

The second system of counting the nadis says there are 
72,000 of them. This first occurs in Brh. 2.1.19. They are 
said to proceed from the heart and to spread through the body, 
though they are confusedly said in another passage in the 
same Upanisad to be within the heart. (Brh. 4..3.2). They 
are called hita (beneficial ?) in the first of these passages, and 
this name is several times repeated. The soul rests in them. 
There is no clue as to how these numbers were obtained. 

Some of the middle Upanisads try to combine these two 
systems. In Pragna 3.6 we are told that there are 101 arteries 
which spring from the heart, each of these is divided into 100 
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parts, and each of these iato 72.000 branches or prati9akh9 
nadis, making a total of 727,200,000. But later Upaaisads, 
apparently quoting this very passage, have but one (atatu, so 
that it is probably that the text here is corrupt, and that the 
real number should be 101 times 72,000. Ksuri. 15-17 thus 
mentions the arteries, there being 101 chief ones each with 
72,000 branches, or pratinadis, while Sub. 4 has 100 chief 
ones, each with its 72,000 subdivisions, The 100 instead of 
the 101 is easily accounted for, for in this case the susumna, is 
omitted ; it is of such importance as to be a class by itself. 
Pragna tells us that in some of these arteries vyana moves, and 
in others samana. Here, then, is another function of the 
arteries, the transportation of the vital airs. Later this 
becomes their chief duty. 

In the 72,000 schenie these arteries, as already mentioned, 
receive the special name of hita. (Brh. 2.1.19; 4.2.3; 4.3.20; 
Kaus. 4.19). No special reason is given for this name, unless 
it is that when the soul is in them it is in a happy state. At 
such a time it is at the pinnacle of joy. Its state is like that 
of a young man or a great king, or a great Brahman, who has 
reached the summit of happiness and is resting. (On. 14). 
These hita arteries or capillaries are very minute. They are 
as fine as the thousandth part of a hair. (Brh. 4. 3. 20; 4.2.3; 
Kaus. 4.19; Sub. 4). As it was manifestly impossible for the 
philosophers to see anything as small as this, much less 
measure it, it is evident that this size is merely a matter of 
speculation. No doubt the veins and arteries were tract^d as 
far as the eye would permit, and then an estimate made of 
their further subdivision. It is further worthy of note that 
this information is practically confined to the early Upanisads; 
in fact, it would not seem to be going too far to say that this 
statement is due to the Brhj, whose writer or writers, being 
most familiar with the sacrifice, would have the best chance 
for knowledge along this line. 

Another very important statement, which is found in 
both our prime sources, is that these arteries contain liquids. 
The hita arteries are said to filled with white, blue, yellow, 
green and red. (Brh. 4.3.20; Kaus. 4,19. cf. Ch. 8.6.1). Ksuri. 
8, no doubt quoting, gives the colors as fine red, yellow, black, 
coppery, purplish. Commentators have explained that the 
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•olor of .the fluid filling the nadis varies according to which of 
the three dosas, that is, vata, pitta, and kapha, predominate. 
But as these dosas are not recognized at all in the early Upani- 
«ads, this is hardly the explanation of the colors. This is the 
opipion of the age of the commentator. In fact, Ch. 8.6.1 
does suggest a reason, and a very dif ferfint one, for the differ- 
tnt colors found in t}ie nadis. It is that the sun has these 
different colors, and that the rays of the sun, starting from the 
■un, enter the arteries, and conversely, go from the arteries to 
the sun, like roads between two towns. Hence, the different 
colors are due to different colored rays. It is to be noted that 
Ch. gives great prominence to the worship and importance of 
the sun, and the connection is natural, as the arteries are the 
paths by which the soul communicates with the sun, which is 
the highest heaven. 

But neither of these explanations answers the question, 
what did these people actually see which they described as 
different colored substances ? It is probable that they really 
■aw these different colors, or at least most of them. White 
would be the color of the nerves, and there is no reason for 
■upposing that the nerves were not included in the nadis ; 
there is every reason to think they were so included. Exudation 
of pus, or perhaps of sweat, would corroborate the idea of 
white fluids in the veins. Blue is the color of the veins when 
filled, and r{Bd that of the aretries, and arterial capillaries, and 
this can be seen in any thin skinned person. Pingala, which 
may mean any color from brown to yellow, suggests lymph, 
while harit, which may be anything from green to yellow, 
suggests bile. It must also be born in mind that these colors, 
seen under the skin of a native of India, have a darker tinge 
than they do under that of a European. These passages are 
referred ,to in Sub. 4 where it is added that the arteries are 
filled with blood, the various colors also being mentioned. 

As the circulation of the blood* together with its funct- 
ions, was not understood by the writer's of the Upanisads, the 
arteries, containing blood and other liquids, assume a meta- 
physical rather than a physical importance in their writings;. It 
has been noted above that they are the places where the atman 
moves about. (Brh. 2.1.19 &c). It is especially in deep or 
dreamless sleep that this is true, and the soul then likes best 
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the fine arteries or nadW. (Kaus. 4.19; Ch. 8.6.3). la Sab. i 
the atman sleeps in the arteries, and in Brahma 1 all the 
•rteries know prana as' deity in deep sleep. 

Bpfore leaving the relatively saner Upanlsads, and taking 
np the later ones, it is well to note one more matter in connec- 
tion with the arteries, namely the origin of the notion of the 
famous artery susniiina. Going back to Ch. 8.6,6, we are told 
that there 101 arteries, one of which penetrates to the crown 
of the head ; the man who moves upward by this (at death) 
secures immortality. But by the other arteries he departs in 
all directions. This verse is repeated in Katha, 6,16, and with 
some variations, in Mait. 6.30. Brh. 4.2.3 speaks of an artery 
rising from the heart, which is the road for the persons living 
in the eyes. Pra9na 3.6 refers to this artery as one of the 101, 
but implies that the soul always departs by this route, saying 
that the udana through it leads up to the good world by good 
worts, and to the bad world by bad works, and to the world 
of men by both kinds. The name susumaa is not used until 
Mait. 6,21. The artery goes upward, serving as a passage for 
prana, and is divided at the palate. This last statement, un- 
less dealing with something imaginary, can hardly refer, to 
anything else than the trachaea, for the description fits it 
exactly, and the loose meaning of the word nadi is quite 
favorable to the acceptance of this meaning. Again, in Mait. 
T.ll occurs a passage, going back to Brh. 4.2.3 which strength- 
ens this identification. ' Indra and his wife are again described 
«s being in the eyes, and we are told that "There is a channel, 
going from the heart so far, and fixed in the eye ; it is the 
artery for both of them, being one divided in two." Now if 
we trace the windpipe up from the lungs,, it divides at the 
palate for the two nasal air passages. In the sljeleton these are 
connected with the eyesockets, and the connection is thus 
easily assumed. In view of these passages, it seems probable 
Ithat even in early times the trachaea was counted as the chief 
nadi of the body, and some, less accurate than Mait., must 
have snpposed that it lead into the skull, penetrating to the 
anterior fontanelle. This later becomes the most generally 
accepted idea in regard to the susumna Its treatment in the 
later Upanisads will be discussed below. 

The late and very late Upanisads may be roughly divided 
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into two classes as far as their treatment of the na^is is cpn- 
cerned, One class, the Yoga Upanisads, developes highly 
fantastic systems of nadis, which are in the main considered 
as air passages, and their proper manipulation assumes great 
importance in Yoga practices. It is evident that the writers 
of these Upanisads have no real knowledge whatever of the 
interior of the body. The other class, in which perhaps a few 
of the early Yoga Upanisads may be included as well as the 
non-Yoga ones, tend more to follow the earlier writers. 

In Garbha 3 a nadi connects the mother and the embryo, 
and by means of it the mother's eating and drinking nourishes 
the embryo. NadTsutra is the word uses here, and no doubt 
it refers to the umbilical cord. An injured artery is compared 
to the strinam avacyadeQa, perhaps because of its bleeding. 
(Narad. 4.29). 

In the late Yoga Upanisads the arteries are considered to 
form a more less indefinite mass, (Qrij. 4.26) or kanda, 
(Varah. 5.21) which is two fingers above the medhia, and 
forms a circle like a twelve spoked whpel. (Varah. 5.22). The 
Yogins know this circle, that is, the knowledge of this is a 
help in their practices. (Yo. Cq. 18). They are arranged in 
order, ( Yo. Cn. 20) and constitute a network which is cleansed 
in Yoga, (Yo. Cu. 65). They are supported by nourishment. 
(Varah. 5.5.3). They are composed of earth.from among 
the five elements, (^arir). They are woven together like a 
many colored cloth, in the center of which is the navel circle. 
(Varah. 5.27.28). 

In these Upanisads the characteristic function of the 
arteries is to serve as air channels for the body ; in fact, in 
most of them, the arteries are air passages pure and simple. 
See Varah. 5.51,53; Cand. 1.4; 1.7.1,40,41,49; Yo. Cu. 14; 
Trig. beg. 98,126; Qrij. 4.24.5.1; and numerous other passages 
in connection with Yoga breathings. In ^and. 1.4, they are 
used by samana to carry nourishment to all the body. They 
may have obstructions. (Varah. 5,42,44). Tliey ma,y be 
affected by dropsy. (Yo. Ku. 1.29). They are subject to 
impurites which are the cause of disease, and proper breathing 
and Yoga practices restore one's health, (^and. 1.7.1,9,14; Yo. 
Cn. 94; Qrij. 5.1; Yo. Cu. 98,99; Qand. 3.12iy. Living beings, 
are said to roam in the arteries, that is their vital function* 
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operate in them, (To. Cu. 26) an(} in a dream the intellect 
moves in the fine arteries. (Varah. 2.61). Concentration niajl 
be carried on in them, (^and. 1.8). It pervades them in 
, snsupta. (Parab.). The arteries are identified with Narayam 
(Sub. 6) and likened to an eagle asleep in the sky. 

The arterial system of the late Yoga Upanisads contains 
reminiscences of the early system of 72,000, but is in the maiii 
a new developement, an enlargement on the old susumna ideal 
already described. This seems to begin with the ida and 
pingala idea, found in Ksuri, two arteries which guard susumna 
on the left and right respectively. This notion may in turn 
have arisen from the dividing of the great artery susumna, 
already referred to. There is one Upanisad which has ar 
arterial system in which these arteries do not appear, and botl 
the numbers and functions are different from the ordinarj 
schemes. This is Sub. 11. "In the heart there is a lump ol 
flesh and blood, in which there is the diversely expanded 
lotus-like cavity. In this there is the sea, and in this an en 
velope, in wnich there are four veins, rama, arama, iccha, and 
apunarbhava. When intelligence (vijnana) goes by rama bj 
means of good works, it attains the merit world, (punyaloka 
when it goes by arama through sin, it attains to sin ; when ii 
goes by iccha one attains what he thinks about ; when it goes 
by apunarbhava it splits the envelope, the skull, the five ele- 
ments, &c, &c. and attains to nirvana." 

The common systems rwcognize 10 chief veins, (Yo, Cu 
15,16; Tri?. Beg.) or 12, (Trig, beg.) or 14. (grij. 4; Varah 
5.23-27; Cand. 1.4; Bhav.X In addition to these there ar( 
72,000 branch or fine arteries. (Yo. Cu. 14; ^rij. 4; Qand. 1.4) 
By the union of these many veins with the 14 chief ones, thi 
body is veined like a bahya" leaf— an idea worthy of one of thi 
older Upanisads. (Qahd. 1.4). The 14 chief ones arise in th( 
kundalini, (see below)' (gand. 1.4 Bhav.). But the 72,000 ar 
in one place said to arise from the navel region, the chief o 
them being those which carry prana. (Yo. Cu. 14). Th 
kandasambhavas are small arteries reaching to the toes 
(Tri§. 74). 

Ab a typical description of the arterial system in th 
later Upanisads the following may be given. "In the midst o 
the kanda in the most famous, artery susumna, turning up 
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ward erect like the stalk of a lotus flower. As the flash of 
lightning is to the cavern of Brahma, so is the divine Brahma 
artery the path to obtaining nirvana. Ida and pingala are on 
its left and right ; ida rises up from the kanda to the end of 
the left nose cavity, and pingala rises from the same, place to 
the right nose cavity. Gandhari and hastijihva are two other 
arteries, rising in front and behind it (i. e. snsamna) to the 
left and right eyes. Pusa and ya9vini rise from it to the left 
and right ears. To the base of the anns alambnsa goes. The 
artery gnbha descends to the end of the organ. Proceeding to 
the ends of the great toes there are adhoyata and kan9ikhi ; 
becoming tenfold they are called kandasambhavas. At the 
root there are many arteries, and coarse and fine small arteries. 
The roots X)f the coarse in each sort can not be counted ; they 
are like the spread out root masses of the banyan tree. The 
ten pranas and other airs move about in the ten chief arteries." 
(Trig. 65-77). Simlar descriptions are also to be found in 
Qand. 1.4; Yo. Cu. 12-21, and more briefly, in many passages 
in the late Yoga Upanisads. 

A list of the 14 chief arteries, as they are enumerated in 
various Upanisads, is given below. 

Varah. 5.23-27 Yo. Cu. 15,16 Tri9. 65-73 gand.1.4 



susumua 


Busumna 


susumna 


susumna 


Ida 


ida 


ida 


ida 


piiigala 

gandhari 

hastijihva 


pingala 

gandhari 

hastijihva 


pingala 

gandhari 

hastijihva 


pingala 

gandhari 

hastijihva 


piisa 


pusa 


piisa 


pusa 


ya9asvlni 
alambusa 


ya9vini 
alambusa 


yacvini 
alambusa 


ya9asvini 
alambusa 


kuhii 


kuhii 




kuhii 


fankhani 


9ankhani 




9ankhani 


varuna 






varuni 


payasvini 
•arasvati 






payasvini 
sarasvati 


vi9vodarI 




9ubha 

adhoyata 

kan9ikhi 


vi9vodari 



THE INTERNAL ORGANS 165 

Bh&v. is the eame, as ^^nd. with slight ezeeptions. 

The separate localities served by these arteries will b» 
discussed below. Their main function, as far as the yogin it 
eoncernedi is their manipulation in breathing, so that th» 
body may be made pare, and by this merit is acquired. Their 
circle or cakra, is made impure by uncleauness, but is cleansed 
by Yoga, (Yq. Cu. 94). 

Religious. Further, in the religious line, before discussing 
the individual arteries, it may be said that they are mentioned 
loosely in mantras. (Ramarah. 2.5). Knowledge of them and 
their works is essential to their purification, which is acquired 
by certain courses in breathing. (9^^4' l-4,5). Their use 
consists in restraining the breath in them, or in regular in and 
out breathing, filling and emptying them with air. (Varah. 
5.18; Yo. Ku. 1.26; Tri9. 98). The brahmavid posture also 
purifies them. (Tri9. 52). In this connection the form 
nadika, perhaps meaning small veins, is used in Tri9. a few 
times, where they are said to be filled with air. (Tri?. 74,117; 
138). 

SUSUMNA 

The origin of the notion of the idea of the famous susumnS 
has already been discussed above, pp.16,162 and itshistory traced 
as far as Mait. It seems to have been the wind pipe, and some 
thought that it went to the eyes, though ordinarily it was the 
passage leading to the crown of the head, reserved for the 
passage of the soul when on its way, to release. - In general 
this is still maintained. Yoga?. 7 assumes that it goes to the 
crown of th^ head, adding that by it one attains to che highest, 
as it is the pure door. Mait. 6.21, already referred to. enjoins 
the ascetic to ascend 'by this artery, accompanied- by manas 
and praua, turning the tip of his tongue back to his palate at 
the same time, and refraining from the use of hisisense organs. 
Ksuti. 8 fjf.' is very confused in regard io the susumiia, placing 
it between the umbilical region and the heart,, apd calling it 
very minute. It advances on to the neck, however, is like 
Brahma, is guarded on the .left, by ida and on tlie right by 
pingala, dndis in the midsit of 72^000 smaU veins. Bj-.-St the 
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3ul ascends, and becomes free from future births. By it 
reath may be drawn up from the feet. The yogin "Cuts the 
ther 100 arteries and their branches, but does not cut susumna." 
Irahmavidya 11,12 speaks of it. however, as being bi-oken 
drough by om, along with the 72,000 other arteries. 

Taking up the very late Yoga Upanisads, we find that 
asumua is one of the chief arteries. (To. Cu. 16, ff; Bhav.; 
land. 1.4; Crij. 4.7). For the reason given above, it is the 
irahmanadi, or Brahmasutra. (Advay.; Bhav.; ^and. 1.7.12. 
!rii..4.9). From Ksuri on it is supported on the left and right 
y two other arteries, ida and pingala resepectively. (Yo. Cu. 
6-19; Qri], 4.13; Sanbh. 3). A general description of this 
rtery is contained in Advay. The susumna is the Brahma 
ein. in the midst of the body. It has the form of th^ sun, 
nd shines -like the moon... It passes from the region of tKe 
nus to the forward, fontanelle. In the midst of it — i.e. half 
yay along its course— is the kundalini, having members like 
otus fibers, like a crore of lightning flashes. By seeing it 
nth the mind one becomes, free from sin. Its course from 
he anus to the top of the head is also mentioned in Qand. 1.4 
nd Mandal. 2. It is connected with the kanda, (Yo. Cu. 12; 
jJrij. 4.5;) or with the kundalini, (Yo. Kn. 1.13,14; Qrij. 6 42;), 
tis white colored. (Saubh. 3). But thi^ last statement means 
lothing. It goes to the head, along with the backbone, 
grij. 4.10). It has 72,000 branch arteries. (Qrij. 4.6). The 
ither chief arteries are clustered around it. (Qand. 1.4). 

Susumna has a tendency to assume mental andmetaphy- 
ical functions. It is not only the chief artery and the way to 
elease, but it is also the pHmary germ, stibtile, and the power 
if Visnu. (Qand. 1.4). The same passage makes it the enjoyer 
f time. It is pure. (Sanbh. 1.4). Oitta is absorbed by it. 
Yo. Cu. 1.62). Om is the supporter in it. (Ekak. 1). Its 
leity is Qiva. (Qtij. 4.35). It is likened to a bond between 
tie sun and moon. (Yo. En. 3.7). It is to be used in obtaia- 
ng release, (Gand. 1.7.37) and the soul rises upwards by it. 
Yo. Cu. 39). 

Physically, its sole function connects it with the breath. 
t is in the prana path. (Yo. Ou: 21). Prana moves in and is 
eld in it. (Yo. Ku. 1.14,47). It carries the breath to the 
Eice. (Yo. Kn. 1.66,67). By splitting it the air enters easily. 
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Qand- 1.7.9). Its impurities are dried up by proper breathing, 
gand. 1.7). 

' Less is said about restraining and manipulating it in a 
aeehanical way than is said about some of the other arteries, 
hoiigh it is the most important of them all. Though looked 
ipoh as an air passage in these late Upanisads, its chief fuu- 
:tion still continues to be to furnish the road by which the 
oul may depart from the body, and when it does enter into 
he 'Calculations of the manipulator, it is treated on an equality 
with the other arteries. 

brahmanAdI 

It has already been noted that susumna is called the 
)rahmanadi. In addition to the reference already given, note 
jJand. 1.7.12; ^rij. 4.9.10. The latter of these passages tells us 
hat it goes to the head, and the former that air is brought into 
it by contraction of the neck and manipulation of the body. 
3ne most sensible statement, viewing it as the windpipe, is 
;hat it is the passage by which phleghm and the like are 
wrought to the mouth. (Yo. Ku. 1.38). Air moves in it. 
To^Ku. 1.46.52). ; ^' ' 

■" - " " " "'ipA ''■"'"■ '''",,,,, 

Ida is usually next mentioned after, susumna in the list 
af arteries. While it tnay be connected in thought with the 
jacrif icial ida, there is nothing in the 0^anisads to that effect. 
When it first appears, ida is simply the supporter of susumna 
an the left. (K|uri. 16). This idea may perhaps result from 
Lhat cbutaiued in the ancient Upanisads in regard to the divid- 
ing of the artery leading; from the. heart, the susumna, which 
txas already been described aboye. In the latest Upanisads idSl 
is undoubtedly ({he air passage leading from the left nostril, 
supposed to continue on to some indefinite place in the body, 
to the central spot where the arteries meet, and to serve as a 
means oif inhaling and exiialing air. It is to the left of susamnft 
and rises to the left nose cavity, (^a?^- l-^J 9'^h *;)• It is 
on the left side of the neck. (Saubh. 3). It is one of the 
Bhief arteries. (Yo. Ku. 1.10; Bh9,v.). Its l^ogtli is 12 fingers 
and its circumference 4. (To. Ku. 1.11) This is of course 
imaginary. , It isi to the left of susumna and contains prana. 
;Yo. du. 16-21). Breath is drawn in by it. (Trij. 95;) and 
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I 

exhaled by it. (Yo. Ku. 1.24-37; gand. 1.7.14 9rij. 6). 

'Especially is the practice commended of drawing in the breath 

'by this nostril iinil expelling it by the other., Sonaetimes thi» 

»praf!ice is to be perfornaed far a certain, number of times, a»- 

^12, when the opeijation is reversed, and the air is drawn in by 

pifigala, and expelled by ida. This is sometimes explained by 

the act ot the yogib's stopping first one nostril and then th« 

other while in meditation. (Yo. On 98; Qrij. 5.6; Qand. 1.5,6). 

This serves to clear the .nadis, and frees them from disease and 

impurity, especially such as are produced by the air. (^and. 

1.7: 1.7.14; gnj. 5.6). 

The air breathed by this vein reaches the knndalini ; it 
unites with that of pingala and they give rises to motions, and 
support the body. (^rij. 4.41-46). In somecasesitisto.be 
held by the hands. (Yo. Ku. 1.12). ,A fire is said to burn 
between it and pingala. (gand. 1,7.41). It holds the atman 
between the eyebrows in some Yoga practices. (Qand. 1.7.48). 
The breath is specially moved in it in the lotus posture. (Yo. 
Ku. 110). it is not to, be used in obtaining release — that is 
the function of snsumna. (pand. 1.7.37), Its deity is Hari. 
(Crij. 4.35). Qrij. 4.39 and Qand. 1.4 both say that the moon 
moves in it, and in one passage it is called the moon-artery, 
candranadi. (Saubh. 3). 

RIGHT AIR PASSAGE 

PINGALA 

I Pingala is the correlative of ida, and what is said about 

the one is said al?out the other, except that this is the right 
i hand passage instead of the lief t. With this statement it does 
' not seem necessary to note more than the following passages, 
' which show characteristic differences. Pingala, is the right 
■ hand artery^ or daksina nadi. (Yo. Ku. 1.24). It is the siirya- 

nadi, and breath is drawn into it to cure weariness. (Yo. Ku, 
1 1.35; Saabh. 3). The sun moves in it. (Qahd. 1.4; 9rij, 4,40). 
' Its air enters the kundali and causes eclipses of the sun. 
I (Qrij. 4.47) Its deity 'is ^Inncis. (Qrij. 4.35). The other 

references are practically the same as these for ida. 

V ..SPECIAL ARTERIES— GANDHArI 
The remaining arteries are not specially interesting, yet 



THE INTERNAL ORGANS 169 

must be included for completeness. Gandhari is one of the 
chief arteries, and goes to the left eye. In the scheme of 
arteries, it is behind ida, which goes to the nose. (Yo. Cu. 16,17; 
Qand. 1.4; Qrij, 4; Bhav.). Its deity is the moon. (Qrij. 4.38). 

HASTIJIHVA 

Hastijihva corresponds to gandhari, but goes to the right 
eye. (Yo. Cu.. 17,19; Bhav.). Another authority has it going 
to the left great toe. (Qrij. 4;). Its deity is Varuna. (Qrij. 4.36). 

PUSA 

Piisa goes to the right ear. (Yo. Cu. 17,19; Trig. 71; 
Qand. 1.4). Qrlj. 4 sends it to the left eye, but this is perhaps 
a corruption. Its deity is Dhi. (Qrij. 4.36). 

YAgASVINl 

YagasvinT, yagvini, or yagasvat, goes to one of the ears, 
some say the left and some the right. (Bhav.; Yo. Cu. 17,20; 
Trig. 71; Qand. 1.4). It is behind pifigala, between piisa and 
sarasvati. Its deity is Bhaskara. (Qri], 4,14,37). 

gANEHINt 

Much confusion is found in the location of some of these 
imaginary arteries. Qankhini, one of the 14 chief arteries, is 
usually said to go to the left ear. (Bhav.; Qand. 1.4; ^rij. 4). 
Once it is said to go to the miilaathana, that is, to the anus. 
(Yo. Cu. 17,20). It is between gandhari and sarasvati, and its 
deity is Candrama. (Qrij. 4.38). 

ALAMBUSA 
Alambusa starts from the midst of the kanda, as one of 
the 14 chief arteries, and goes to the anus. (Bhav.;gand. 1.4; 
Trig. 72; ^rlj. 4)'. Once it is sent to the face, (Yo. Cu."l7,20). 
Its deity is Varuna. (Crij. 4.37). 

KUHtr 

Kuhii is one of the 14 chief arteries, once said to be back of 
and besidesusumnajand goes to the private parts. (Bhav. Qand. 
1.4; Yo. Cu. 17,20). ^rij. 4, which has so many differences, 
has it going to the right nostril. Its deity is Ksudh. (grij.4.38). 
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varonA 

Varuna, varum, is another of the chief veins, between 
yagasvini and kuhii, and goes to all the body, through the 
kundali region. (Qand. 1.4; Qrij. 4; Bhav.). Its deity is Vayii. 
(Qrij. 4.36). 

PAYASVlNl 

•Payasvini is also undecided, being between pusa and 
sarasvati, and seemingly going to the great toe, (Bhav. ^S?^- 
1.4) or to the right ear. (Qrij. 4.20). Its deity is Prajapati. 
(Qrij. 4.38). 

sarasvatI 

Sarasvati is one of the 14 chief arteries, behind and to 
the side of susumna and goes, as one would expect, to the 
tongue. (Bhav. Qrij. 4; Qand. 1.4). Under the name of 
sasvana it extends from the neck to the heart, or to the skull — 
this last seeming to be a mistake. (Yo. Ku. 1.27,32). This 
Upanisad makes much use of it in Yoga. The air moving in it 
rises from the cheat, it is emptied by sQrya, (Pingala) its place 
is the origin of sound or speech. (Yo. Ku. 1.15-23). Its deity 
is Virat. (Orij. 4.35). 

VigVODARt 

■ Vifvodari is between kuhii and hastijihva, in the midst, 
of the kanda. (Qrij. 4). It is one of the 14 chief veins. 
(Bhav.). Pavaka is its deity. (Qrij. 4.39). 

SAUMYA 

Saumya is a chief artery, going to the right great toe. 
(9and. 1.4). There is nothing special to note concerning the 
other arteries. Qubha, adhoyata, and kangikhl go respectively 
to the organ and the great toes. (Trig. 72,73). 

ORDINARY ARTERIES 
Nadi is the regular word for the tubular passages or 
organs in the body, but a few other words are used occasion- 
ally. Chief among these is 

giRA (giLA, sirA) 

The ciras are stretched about the heart. (Mahan. 13.2). 
In Garbha 5 there are said to be 700 of them in the body. 
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which is a very different number from any other estimate of 
the arteries. Sira can hardly be looked on as a different word 
from the above. They are permeated by vyana. (Mait. 2.7 
in 108 Upanisada — not in other editions). They are entered 
by Yoga and thus benefit the body (Yo. Cu. 5j6). The tongue 
is bound by them. (Yo. Ku. 2.31). 

nAlA 

Nala, though closely connected with nadi, is used but 
twice, in later Upanisads. The soul departs from the nala 
route, using the half mora of om as a rope. (Dhyana. 22). 
This undoubtedly refers to susumna. Again, it is simply 
mentioned as pertaining to the heart. (Trif, 7). 

RAgMI 

Ra9mi, primarily meaning ray, is used in Mait. 6.30, 
where there are 101 of them going upwards. This of course 
means the arteries. This apparently comes from Ch. 8.6.5, 
where the arteries and the sun's rays are mentioned, and a 
connection between them affirmed ; it is added that the sun 
goes upward by those rays, which might include both the 
rays of the sun and the arteries. In Mahan. rays surround the 
heart, going from the sole of the foot to the head. (Mahan. 13.2). 

KANDASAMBHAVAS 

Kandasambhavas are the subdivisions of the arteries going 
into the toes. (Tri9. 73). 

DHAMANI 

Dhamani, which would etymologically seem to mean air 
passages, is sometimes used for arteries, and more broadly for 
any tubular passage of the body, especially for such as carry 
nourishment to the different parts. The word is used but 
once, and then in connection with the primordial egg from 
which the universe has sprung. From the general context of 
the passage, and the use of jarayu and nlba^ it would seem 
that the writer has transferred his conception to that of the 
embryo in the womb, and that.he felt that the primordial egg was 
supplied like the embryo with tubular vessels. These became 
the rivers of the earth. (Ch. 3.19.2). 
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LUNG— KLOMAN 

Kloman is used but a single time in the Dpanisads, and 
hen in connection with the a9vamedha, whose kloman is said 
o be the mountains of the earth. (Brh. 1.1.1). The word 
neans lung, but this passage furnishes no clue to its meaning, 
i'ranasthana is once used indefinitely, being said to contain 
'yana, but does not specially mean lung. (Qi'ij. 4.28). The' 
ung is probably included, in hrd. 

LIVER— TAKRT 

Takrt is once used, along with kloman, in connection 
vith the a9\ainedha, Both of them are the mountains of the 
larth. (Brh. 1.1.1). It is strange that there is no further 
aention of the liver. 

BLADDER— VASTI 

Like the parts just mentioned, the bladder also is 
nentioned in but a single Upanisad, unless some of the 
loubtful parts mentioned in the later Upanisads — as kanda 
—may at times refer to it. Water is said to be the bladder of 
he Vaiyvanara self. Vasti is also said to be the wealth of 
his self. In consequence of worshipping water as the 
''aig-vanara self, there is danger that the bladder may burst. 
Oh. 5.16.2:5.18.2). 

INTESTINES- GUDA 
There is some donbt as to whether the intestines are 
eally referred to in the Upanisads. One passage alone seems 
ertain, and that passage refers to the acvamedha, whose guda 
ecome the rivers of the earth. (Brh. 1.1.1). Guda can 
ardly mean anything else than intestines here. Most of the 
eferenoes to this word have been already treated. Such 
tatements as that the apana is in the guda, (Amrta. 34); it is 
3 be closed when one draws his breath to his head in Toga, 
Hansa 3), the breath is drawn up through it, (Ksuri. 7), and 
lat sins may be committed by it, (Brhaj, 4. 34) may mean 
ither the intestines or the anus — more probably the latter, 
.t most the reference made by this word would be to the 
)wer bowels. 
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purItat. 

Purltat is a doubtful word, defined as the pericarp or 
some intestine near the heart. The Indian lexicographers 
make it mean entrails. The hita arteries are said to spread 
through the puritat, and thus in profound sleep the soul rests 
in it. (Brh. 2.1,19; Kaus. 4.19). 

UNCERTAIN— PARTS. 
KUNDALt KUNDALINt 

We have yet a few parts to consider which might almost 
be- called imaginary parts. The descriptions given fit no part 
of the body, and the description of the same part in different 
Upanisads varies so much that one must feel that these organs 
are largely, if not solely, imagined in order to fit in with 
theories of the body. Their, different descriptions is accounted 
for by the fact that they are only mentioned in the late Toga 
Upanisads, and the restraining influence and more exact 
statements of the early Upanisads is not to hand to check 
extravagancies. 

The kundall seems to have borrowed some* of its quali- 
ties from the heart. It is situated above the kanda, and is 
eightfold. (Yo. Cu. 36,44;). It is obliquely above the navel, 
is eightfold and circular. (Tri?. 61 Qand. 1.4). Compare 
what has been said about the astadala, in connection with the . 
heart. If the kun^alini is really an organ, this would seem to 
point rather to the heart and lungs than to anything else, and 
other matters have somewhat the same leaning. Still, the 
kundall is once placed in the navel region. (Saubh. 3). Still 
another Upauisad places the organ two fingers below the 
navel. (Qrij. 4). This last also places it about the sides of the 
kanda. This simply emphasizes the unreliability and uncert- 
ainty of the descriptions to be found in the late writings. It 
should be added that a still different writer puts the kundali 
above the front teeth. (Yo. Ku. 2.49). It is said to move of 
itself, which suggests the lung. (Yo. Ku. 1.10). It is a very ' 
important organ, as it supports the body. (Varah. 5.22). As to 
its functions, the 14 chief veins originate in it. (Qand. 1.4). 
It is employed by susumna. (Varah. 5.30). It is said to be 
in the midst of the susumna and has minute root like fibers. 
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; is resplendent like a crore of lightning flashes, on seeing 
hich the mind attains moksa. (Advay). This again suggests 
le heart. The substance of" this is repeated in Mandal 2. It 
)nhects with susumna. (Yo. Ku. 1.14). The vein varnni i8 
bove and below the kundalT. (Qand. 1.4). The air of ida 
liters the kundali causing an eclipse of the moon, while that 
f pifigala. causes an eclipse of the sun. (Qaij. 4.46,47). The 
reath also circluates in the. kundali. (Qrij. 7.7; Yo. Ku. 1.14; 
land. 1.4;). Prana and apana uniting and becoming heated 
to it normally.' (Yo. Ku. 1.65). Heat is said to move it. 
Qrij. 6.42). It is a gakti, (Yo. Ku. 1. 82;) or ^akti is in it, 'or 
ravels in it. (Varah. 5.51; Yo. Ku. 1.7). It is one of the 
ight forms of prakrti, or at least connected with them. (Qrij. 
.11; Yo. Ku. 1.74). It is said to be the abode of knowledge. 
Bhav.). It knows punya., (Yo. Ku. 1.38). It sleeps. (Yo. 
Cu. 1.55). It is said to be the form of amrta. (Tripura 2.1). 
Ul these seem to be matters connecting it with the heart, and 
dividing the functions of the latter. 

There is a very figurative passage, which says that it 
ees the miilakanda as a snake a lotuS root, and takes its tail 
n its mouth, being possessed of the brahmrandhra. This 
eems to be a figurative way of saying that it connects the 
nus with the anterior fontanelle. (Yo. Ku. 1.82). One 
ir'eaks the door of release in it as one opens a house with a 
:ey, which implies that it is the abode of the soul, and is 
pened by Yoga practices. (Yo. On. 39). 

An erect kundali is Said to come from practicing restraint 
if breath. (Yo. Ku. 1.8). A full knowledge of it comes 
hrongh kurnbhaka breathing. (Qand. 1.7.14). It is to be 
;ontracted in obtaining release so that it is crooked. (Qand. 
..7.37). When it sleeps in the upper part of the throat, the 
'ogin attains release. (Qand. 1.7.37). 

KANDA 

The kanda is another indefinite part. From its location 
ind general description it would seem to be the bladder, or 
)erhaps the stomach, but sometimes it- assumes some of the 
'unctions of the kundali. It is said to be between the anus 
md the organ, and to contain the yoni. (Yo. Ku. 14). It is 
our fingers long and four fingers wide, eggshaped, and 
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surrounded by fat, narrow, bone and blood. (Varah. 5.21). 
THe same general description, adding that it is_ nine fingers 
from the anus is found in Q""!]- 4.34. It is enclosed by the 
kundali region. (Trig. 61). In another place it is said to be 
below the kundali, which is the more common location of it. 
(Yo. Cu. .36.44). The artery alambusa, which goes to the 
anus, passes through the kanda. (Qrij. 4.17; Qand. 1,4). 
Susumna also goes through it, (Trig. 66; ^rij. i. 5) and 
fastens it as a jewel is woven by a thread. (Yo. Cu. 13). 
72,000 arteries are said to spring from it. (Yo. Cu. 15). It is 
to be pressed in Yoga. (Yo. Ku. 1.49). A kanda of arteries, 
two fingers above the medhra,' is once mentioned, but this is 
a little doubtful. It may mean the kanda as a separate organ, 
and it may refer to the gathering of arteries as a kanda. 
(Varah. 5.21), 

TUNDA 

Tunda is a part which may at some times be almost 
certainly identified with the belly or the stomach, but at others 
i^ more indefinite. The navel is said to be in the midst of it. 
(Trig. 58). With the aid of prana and apana the process of 
digestion is carried on in it. .(^and. 1.4). Prana separates 
food and water and juices in it. (Trig. 82). While these 
passages would apply well to the stomach, the fact that the 
yogins had no real knowledge of the structure of the body 
leads to the belief that this is simply a hypothetical organ, 
devised to account for certain vital functions. It contains air, • 
and this seems to be an important function. (Qand. 1.4.49, 
50; Yo. Eu. 1.15,50). The last passage tells us that its union 
with air removes its faults or dosas. Its diseases seem to be 
dropsy and enlarged spleen — both rather common in India. 
(Yo. Ku. 1.18). 

In the midst of the tunda in living creatures other than 
men and quadrupeds, the pranas are gathered together. 
(Trig. 66). In that of bitds there is a flame of fire. (Qand. 1.4). 

giKHISTHlNA , 

The gikhistana is a sort of fireplace, doubtless conceived 
of to account for the heat of the body. It is in the midst of 
the body, threecornered in men and like glowing gold. In 
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quadrupeds it is quadrangular, in birds, round. In its midst 
is a glowing tongue of fire. It is in the midbody, between 
;he anus and linga. It is in the heart center of animals, and 
the tunda center of birds. (Qand. 4; Qrij. 4; see also. Trig). 

agnyagAra 

Agnyagara is perhaps the same as the above. It is in 
the interior of the body, and apana is in it. (Qand. 1.4). 



Chapter X. 

PRODUCTS OF THE BODY 

The various secretions of the body, real and imaginary, 
may conveniently be called products. Following is the list, 
■which is not a very extensive one. 

Impurity mala 

Excretion visarjana 

Sweat sveda 

Moisture kleda 

Tears a9ru 

Urine mUtra 

Ordure purisa, vis,5odhana 

Semen retas, 9ukra (9ukla) virya, bija 

Ejection udgara 

Pus piiya 

Windy Humor vata 

Bile pitta 

Phlegm kapha, jlesma 

Some little mention is made of the products and secret- 
ions of the body, but not a great deal. Usually, especially in 
the later Upanisads, these are looked on as impurites of some 
kind. 
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IMPURITIES— MALA 

Mala, impurity; first appears in Mait. 3.4. In the 
pessimistic way of looking at the bod J, it is said to be composed 
of ordure, urine, bile, phleghm, marrow, fat, oil, atid 
many other impurities, like a treasury full of treasnres. It 
will be noted from the above that ni'arrow atid fat are considered 
as secretions or excretions, in much the same light as urine &c. 
Very late Upanisads also mention mala. The body is composed 
of it. (Adhya. 6). The universe ' is to be considered as a 
mass of it. (Adhya! 8). Mala may be dry. (Yo. Ku. 1.63). 
Though considered defiling to , the one touching it, not 
much is ma,de of this fact' in the Upanisads. 

',. e:^cretions-^visa"rjana 

•Visarjana is a general term for. excretions. The word 
appears only int the late Upanisads. ■ They include dung, urine, 
and so forth, and are prepared by apana. (Tripura 83; Crij. 
4.31; Qand. 1;4). The last passage tells us that they arerejected 
through the nine openings of the body. 

SWEAT— SVEDA 

Sveda is mentioned a few times, beginning with Ch. 6.2.3,' 
where it is said to be produced by fire or heat, whenever one 
gets hot. It ran from, the forehead of Narayana when he was 
sunk in meditation. (Mahan. 3). Late Upanisads tell us it is 
composed of water, (Qarir) is separated by prana, (Qand. 1.4), 
and should be in the last of the four breathings mentioned 
in Qand. 1.7.3. It was, even in early times, looked on as one 
of the three sources from which living beings could be 
generated, hence one class of life is known as svedaja, or 
sweatborn. (Ait. 5.3; Gaud. 4.63,65). 

MOISTURE— KLEDA 
Kleda comes in a late Upanisad, when the body is said to 
be covered with it. It means moisture. (Sub. 8). 
TEARS— AgRU 

Afru, tears, come into mention rarely. They are included 
among the components of the body, (Mait. 1.3) and are not to 
be shed by the sannyasin, since one who sheds them loses his 
knowledge. (Kantha?. 3), 
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URINE— MUTRA 

Mutra, or urine, is first mentioned in Ch. 6.5.2, where 
is said to be produced from the coarse element of the water 
le drinks. A late Upanisad also testifies that it is produced 
om water. (Qarir.). From Mait. on it is looked on as one 
' the impurities, or mentioned as one of the components of 
le body. (Mait. 1.3; 3.4; Narad. 4.26,28; 3.36,46; gand. 1 4). 
he last tells us that it comes through one of the nine 
DSiiings of the body. The amount of it in the body is 
;determinate, being dependent on the amount one eats and 
"inks. (Oarbha 5). It is the work o? apana. (Qfij. 4.31; 
riy. 83 gand. 1.4). A line in the latter section, howevet, 
lis us that it is separated by prana. When it is obstructed 
isease arises. (To. Ku. 1.56). It does not affect the fire in 
le belly, (Narah. 5 9) and is not to be ejected in the house, 
ihasma. 2). 

One of the first effects of Yoga is that only a small 
nount of miitra is produced in the body. (Qvet. 2.13; 
andal. 5.1; Trig. 106;). This lessening of miitra and ordure 
akes an old person young — so it would seem that the yogina 
ere not wholly free from worldly thoughts. (Yo. Cu. 47). 
Duching it defiles one. and it require-; a mantra to make him 
ean, again. (Maitreyi. 2.8). One trembles when defiled 
ith it by an ignorant person. (Narad. 5.28). There are some 
cetics who mo've around only for the calls of nature in this 
spect, and they are called paiigu. (Narad. 3.65). 

The pleasure of friends should be regarded as mutra by 
e ascetic. (Narad. 7. beg.). 

The urine of the .cow is to be partaken of by certain 
cetics. (Bhiksa). 

ORDURE— PURtSA 

Purisa, ordure, appears as early in the Upanisads as 

1. 6.5.1, where it is said to be composed of the coarse part 

the food eaten. The next scientific reference to it tells us 

at the amount in the body is indeterminate, depending on 

e quantity of food eaten. (Garbha 5.). Along with urine 

is one of the impurities filling the body. (Narad. 3.46). 

Religiously, it begins to be considered in Qvet. 2.13, where 



PRODUCTS OF THE BODY 179 

it is said that one of th^ first effects of Yoga is the lessening 
of the amount of pnrlsa. This is mentioned later, and it 
causes an old person to be young. (Mand. 5.1). It is separated 
by prana. (Qand. 1.4). The obstruction of it produces 
disease. (Yo. Ku. 1.56). It is not to be performed in the 
temple or the house — something which seemed to trouble the 
writer of Bhasma 2. This same writer has his ire so far roused 
against certain persons that he calls them purisakarins. 

VIS 

Vis (nom. vit) also means dung, but is not used in the 
earliest Upanisads. Beginning with Mait. it is mentioned as 
one of the parts or impurities of the body. (Mait. 1.3; 3,4; 
Narad. 3.48; 4.26,28; Tri9. 106). (Visthu). It is an excretion- 
through one of the nine openings, produced by apana. (9^nd. 
1.4; 9"i- 4.31). It does not effect the fire in the belly. 
(Varah. 5.9). By yoga practice it becomes thick, like a 
mother's first milk. (Qand. 1.7.3). The touch of it defiles, 
and a mantra is necessary to purify one's self again. (Maitreyi. 
2.8). One trembles when defiled with it by an ignorant 
person. (Narad. 5.28). Some ascetics who move only for the 
purpose of evacuation are called pangura. (Narad. 3.65). 

gODHANA 

Qodhana is once used for ordure, when it is said that it 
must be. performed before taking posture in Yoga. (Trig. 93). 
.Of course the general meaning of the word lends itself to this 
use. 

SEMEN— RETAS 

Semen plays no small part in tho speculations, especially 
the early ones, of the Indian. Retas is the word usually 
found, and generally refers to the male, but sometimes to the 
female also. In Brh. 6.4.1, it is the quintessence of all things. 
For the earth is the essence of things in general, water is the 
essence of the earth, plants the essence of water, flowers the 
essence of plants, fruits the essence of flowers, man the 
essence of fruits, and retas the essence of man. Woman was 
created as a dwelling place for it. (Brh. 6.4.2). It is the tejas 
or brilliancy, collected from all the members of the male. 
(Ait. 4.1). This recalls the "gemmule theory" of Darwin, 
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and like that, was, no doubt, an £(ttempt to explain the 
principle of heredity — how the child conld resemble the father, 
and indeed, how the ovum could develope into a perfect being. 
It is Prajapati, or procreative force. (Brh. 6.1.6). Its function 
is the begetting of offspring, but it is not necessary for the life 
of one, nor is it the chief s^nse, though procreation is one of 
the senses. (Brh. 6.8.1-12; cf. Pra9na 1.14). It is dependent 
on prana, and stands or falls with it. (Brh. 6.1.14). It is 
produced by a living man ; a dead man can not be reproduced 
by it. (Brh. 3.9.34, Madh.). 

As to its production and connection; it has already been 
noted that it is the essence of all the members. (Ait. 4.1).. 
According . to one theory, it is produced from the food one, 
cats. , (.Pra9. 1.14; cf. Brh. 6.2.12). But it is rather to be 
connected with water. It sprang from the §i9naof the primal 
man and from it came water ; they returned in inverse order. 
(Ait. r.4; 2 4). Brh. 3.9.22 also connects it with water, which 
is said to abide in it. When the body returns to the elements, 
retas becomes water. (Brh. 3.2,13). Prajapati created all 
moist things from it. (Brh. 1.4.6). • 

As far as its locality in the body is concerned, it remains 
in the heart, and is ejected through the 9i5na. (Brh. 3.9.22; 
Ait. 1.4). The male releases it in the female, and many off- 
spring are born.. (Mund. 2.1.5). The gods brought it from 
the moon, and put it in man as the creator, who ejects it intO; 
the mother. , (Kaus. 1.2). Man was born from the womb of 
space, as retas, for woman. A later Upanisad advances the; 
theory that in the womb the retas of the father mingles with 
that of the mother. When that of the father is in excess a 
male child is born ; if the mother's is in excess, a female ; 
when the seed (bija) of both is equal, a neuter is produced. 
(Garbha 3). This is a very keen though to be sure erroneous, 
theory to account for the sex of offspring. 

Retas is connected with the gods and with worship. The 
gods offer food on man as an altar, and from this retas ia 
produced. (Brh. 6.2.12; gh. 5.7.2). This retas is in turn 
offered on woman as an altar, and man is produced. (Brh. 
6.2.13; Ch. 6.8.2). Coition is viewed as religious act, and 
charms and prayers are uttered in connection with retas.' 
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fBrh. 6.4). It is so valuable that should any fall to the ground, 
it should be picked up and put on the breast and eyebrow with 
appropriate mantras. (Brh. 6.4.4,5). He who ejects it becomes 
tad. (Ch. 5.10.6). It is. worshipped by one who is.sacrificing 
for greatness. (,Brh. 6.3,2). 

Like the senses, retas left the body in the quarrel for 
supremacy, but was obliged to return and acknowledge its 
inferiority to prana. (Brh. 6.1.12). The spirit abiding in it is 
honey. (Brh. 2.5.2). It is the body of the inward ruler, 
antaryamin, (Brh. 3.7.23) the abiding place of the purusa, the 
absolute. (Brh. 3.9.27). It is identified with Prajapati, 
(Brh. 6.1.6) the year, (Brb. 1.2.4) and with soma. (Brh. 1.4.6). 

Not a great deal is said about retas in the later Upanisads. 
Having been brought from the moon, as already mentioned, 
(Kaus. 1.2) it is not surprising that it should also be connected 
with the mind in the later Upanisads, in view of the connection 
between the moon and manas. It was the first thing produced 
from manas. (Nrsp. 1.1; Brhaj. 1.3). Desire is said to be the 
first retas of the atman. (Nrsp. 1.1), One who eats without 
praising Qiva becomes an eater of retas. Retas is not to be 
ejected in the house. (Bhasma. 2). Om is the golden retas. 
(Ekak. 2). The deity is superior to retas. (Qrij. 9.2). 

gUKRA 

Qukra is used a few times with the same meaning but 
never in the oldest Upanisads. There is a prayer in Mahan. 20.25 
(Jacob) that it maybe pure, andMait. 1.3 mentions it as part of 
the body. Then come several references to it in Garbha. It is 
developed from the marrow. By its union with blood the 
foetus is developed. At times the wind in the womb divides 
it into two parts and then twins are born. The amount of it 
in the body is a kudava, or 182 grams. (Garbha. 2-5). It is 
composed of water among the five elements. (Qarir.). Qukla 
appears as an element of the body in Tri9. 5. 

VlRYA 

Virya is twice used with the same signification. It is 
separated by prana. (^and. 1.4) and that of the deity creates 
Prajapati. .(A.vyakta). 
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bIja 

Bija ia often used- in the general sense of source or origin. 
In Mait. 6.10 it ia used in the sense of aemen. All animals are 
said to spring from it, hence it is something to be enjoyed. Its 
sweetness is not to be tasted. 

EJECTION— UDGArA 

Udgara, ejection, is mentioned in a pessimistic passage 
where it is said to be found in the pudendum muliebrum. 
(Narad. 4.30). 

PUS— PUYA 

Pliya, or pus, ia one of the things of which the vile body 
is composed. (Narad. 3.48). One who drinks without 
praising Qiva becomes a drinker of pas. (Bhasma. 2). 

HUMORS— DOSA 

Not much is said in regard to the three dosas or humors, 
■which are so important in the later Hindu system of medicine. 

WINDY HUMOR— VATA 

Vata, the windy humor, is mentioned as one of the parts 
of the body (Mait. 1.3). It causes diseases in the arteries. 
(9and. 1.7.14; ^rij. 6.30). But in these last passages the word 
may simply mean wind. 

BILE— PITTA 

Pitta, or bile, is mentioned a little more than vata. It is 
one of the impurities of the body, (Mait. 1.3; 3.4) being 
located in the fire-place of the heart, agnisthana. (Garbha. 2). 
If we can place any reliance on the writer's knowledge of the 
gall bladder and its location, it would indicate that the liver 
was considered part of the heart, and the seat of heat. But 
this ia doubtful. 

It weighs a praatha, or 728 grams. (Garbha 5). The 
late Yoga Upanisads have fantastic notions. Pitta causes 
diseases. (?rij. 6.30). These are cured by drawing in air by 
the tongue and exhaling it by the nose, (QJand. 1.7.14) or by 
the full breathing known as kumbhaka. (Yo. Ku. 1.30). It 
is dried up by rapid motion after death. (Yo. Ku. 1.70). 
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PHLEGHM— KAPHA 
Kapha is the third of the humors of the body, being one 
of its impurities, (Mait. 1.3; 3.4) and weighing an adhaka, 
2912 grams. (Garbha 5). It is found in the Brahma artery, 
(susumna) and the mouth. (Yo. Ku. 1.38). 

gLESMA 

giesma is another word used for phleghm. It is once 
distinguished from kapha, though nothing is said to indicate 
the difference between them. (Mait. 1.3). It is the work of 
the air known as dhananjaya, (gand. 1.4) and is composed of 
water. (Qarir.). By proper breathing, it is removed by the 
internal fire. (^and. 1.7.14.; Yo Ku. 1.28). It is said to dry 
up, (Yo. Ku. 1.71). 



Chapter XI 

EMBRYOLOGY 

Procreation has always been a mysterious and interesting 
subject to Indian spe'culators. That a child should be devel- 
oped and born, resembling its parents, was to them the great- 
est of all maya. Of course it was recognized that sexual 
connection was necessary to reproduction, and in a general 
way the child is more especially the offspring of the father. 
He produces the seed, while wopaan furnishes the field in 
which it is sown; the child so produced essentially pertains to 
the father, as the carrying out of the analogy necessarily 
teaches. This explains why a man may marry a woman of 
lower caste than himself, and yet have his children received 
into caste. While these matters are not dealt with in detail in 
the Upanisads, the treatment of procreation is in accord with 
the general ideas of the Hindus. 

In this section no attempt is made to quote every 
passage in which procreation is referred to, but only those 
which are the chief ones. The picture will be approximately 
complete, but not absolutely so. 

In one of the oldest Upanisads, Ait. 2,lff., we find that 
the self or individual existed first as a germ or seed. This 
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ied is the essence gathered from all the limbs of the body, 
id is carried in the body of the man. He commits this to 
le wdman, and this is the first birth of the individual. It 
ow becomes assimilated to her, becoming as if one of her 
wn'limbs, hence she is not injured by it. She nourishes the 
lild within her, and in dne time brings it to birth, this being 
le second birth of the individual. From Ait. 1.3.12, it is to 
e assumed that in normal cases the soul enters the body 
irough the anterior fontanelle, later well known as the 
rahmarandhra. 

In Brh. 6.4 the act of coition is looked on as a sacrifice, 
ad traced back to Prajapati. The various organs and parts of 
le body concerned in coition are likened to various things 
sed in the sacrifice. The best sort of woman is one recently 
ithed, and such a one the man is to approach. If she should 
e unwilling to consent to him, he is to bribe her with 
resents, and if she remains unwilling, to slap and beat her 
ith his hands. If she persists in refusing him, a charm is 
ttered, "With manly strength and glory I take away thy 
lory," and she becomes ungloridus. Nothing is said here as 
( whether the women should be one Of whom he has a legal 
p moral right to make such a request. If the woman yields, 
similar mantra gives her glory. During coition the man may 
tter charms which will make the woman love him, which 
ill make her pregnant, or withold pregnancy. 

When the woman is siezed with her monthly illness, she 
lould not drink from a metal vessel for three days, nor wear 
clean dress. At the end of that time she bathes, and prepares 
ce. If they desire a son, different methods of preparing this 
ce are enjoined, to produce sons of different qualities. After 
le child is born certain mantras and the like are observed to 
ive the child speech and other benefits. But a discussion of 
lese things is rather foreign to the present work. 

The most complete and scientific statenient in regard to 
nbryology is to be fonnd in Garbha 3,4. One night after 
)ition, a little lump is formed (in the womb). In seven 
ights, a bubble, in half a month a ball. In a month it 
3comes solid. In two months it attains ahead. In three 
onths it attains feet ; in the fourth month, ankles, stomach, 
id hips; in the fifth month, the back bone; in the sixth 
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month, nose eyes and ears. Ijpi the seventh month it becomes 
endowed with life. In the eighth month it becomes endowed 
with all the characteristics of a living person. If the seed of 
the falher be in excess, a male child will be born ; if the 
mother's be in excess, a female ; if both areetjual, the child 
will be a neuter. . From, a disturbed mind, blind, lame, 
hunchbacks, and dwarfg are born. If the seed be divided by 
the mutual vexing of the winds, t\yins are born. 

Then follows a passage which would seem to have been 
inserted into the so far simple and sensible, if not strictly 
accurate discussion. The embryo composed of the five 
elements becomes powerful, and by knowledge his fivefold 
perceptive faculty understands smell, taste, &c. Letter by letter 
he thinks on the word oni ; when he understands this one 
syllable, the S prakrtis and the 16 vikaras come into the body 
of the living one,. 

By the mother's eating and drinking, and the connection 
of the irtery cord, praua increases. In the ninth month the 
foetus is filled with all the characteristics and all the instru- 
ments of knowledge ; he remembers his former births, and 
attains good and evil works. In this month the child is seized 
with great pain at the door of the womb, , and is born at this 
time; beipg caused by this pain to forget all its previous birtha. 

Garbha 2 also tells us that the embryo is formed by a 
union oF semen and blood. 

EMBRYO— GARBHA ' 

Garbha is the word generally used for the foetus. It 
lies ill the womb nine or ten months. ,(Ch, 5.9.1). It ia 
produced by the deities offering semen with, woman as the 
altar. (Oh. 5.82). In a mystical passage, the garbha is said 
to be dependent on tbe sun whwi he is between njidrday and 
the afternoon. (C'h. 2. 96). The charms in connection with 
the embryo in Brh ii'A have already been mentioned. The 
«mbryo sometimes desires fo kill the mother. (G. B. 1.1.22). 
Birth is. alluded to as the falling of the embryo. (Yaj. 15). 

CHORION— JARAYU 

Jarayu is applied to the slough of a serpent as well as to 
the outer membrane enveloping the embryo. It is once ment- 
ioned in a charm. (Brh. 6.4.23). That of hir&nyagarbha 
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became the mountains of the world. (Ch. 3.19.2). The mnni 
should not be angry with anything that is born from the 
jarayu. (Narad. 5,31).^ 

AMNION— ULVA 
XJlva, or nlba, is used for the inner membrane of the 
embryo. That of hiranyagarbha beci.me cloud and mist. 
[Ch. 3.19.2). The foetus lies in it for nine or ten months. 
(Ch. 5.9.1). 



Chapter XII 

DIGESTION. ' 

Digestion is known by the same word as cooking — pac. 
Hence there is a constant connection between digestion and 
heat, as will be noted below. Some of the passages in regard 
to food should be first considered. 

Anna is the most common word for food. One of the 
earliest passages tells ns that when eaten, food becomes three- 
fold — excrement, flesh, and manas, according to the relative 
coarseness of the food. (Ch. 6.5.1; 6.6.2,5). The partaking 
of food is necessary, in order that one may have the use of his 
mental and vital functions. (Ch. 7.9.1,2; Tait. 2.1.1). In 
regaird to the connection of eating and the mind, it is demon- 
strated that after prolonged fasting one's mental faculties 
are impaired, but after eating they are again restored. 
(Ch. 6.7). ThQ senses and the pranas also need food, for if 
one does not eat they will not operate ; they will operate if 
one eats. (Mait. 6.7; Ch. 7.9.1; Tait. 2.2). Moreover pure 
food leads to possession of memory. In a way, prana is very 
early identified with food. (Tait. 3.7). That it becomes 
works in the hands, motion in the feet, evacuation in the anus 
and so on, again testifies to the dependence of the action 
senses on food. (Tait. 3.10.1-3). Food comes from Brahma, 
. and creatures not only subsist by it ; they are born from it as 
well. (Tait. 3.1,2). This idea is further carried out in a 
somewhat later Upanisad, where we are told that food is 
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Prajapati, for from it all the praja's are prodaced, . throii^b. 
retas. Virya, vigor, came forth from food. (Pra^na 1.14; 6'.4); 
Food thus eaten is, according to a very old theory, cooked, 
or digested, by the Vai9'vanara fire within one. (Brh. 5.9). 
This is enlarged on by Mait., which has considerable to say on 
the subject of food. Along with its digestion by the inward 
heat, the coarser part of its essence is conveyed by samana 
into apana, and its liner parts to the several members of the 
body. Thi* becomes the generally accepted theory of the 
nourishment of the body. (Mait. 2.6). Mahan. 13.2 agrees 
that food, ahara, is digested by the fire in the heart. Mait. 6.34 
says that this digestive fire, jatharagrii, is produced by the 
combiiiation of the three sacrificial fires. 

Mait. 6.9.-14, draws out a lengthened passage treating 
food in a mysticwl and spiritualizing way. Without going too 
much into detail, it may be said that the eating of food is here 
viewf'd as a foun of worship. Itifs a sacrili e, and food is 
offered upon the altar of the person. The connection hingeia , 
on the nectssity of partaking of food in order to sustain life 
and the operations of the mental powers. All creatures run 
about day and night in order to catch food. The sun himself 
takes food with his rays, and shines by means of food. The 
pfana's digest when sprinkled with food ; fire flares up when 
it is furnished with food ; the utiiyerse was made by Brahma 
desirous of food. Food is further more identified with the 
body of the all supporting Visnu, and its essenee is prana. It 
is the cause of all things. It is composed of the three qualities— 
guna's — and somen, nature, and the world are all food. In 
a more figurative sense, all the objective world becomes food 
for the senses. And as all things are born from food, they all 
return to it when Ih^y die. When viewed in this mystical 
light, in which eating has become a sacrifice, partaking of food 
must be according to a ritual. The mouth must be cleansed 
with water before eating, the prana's must be adored, the food 
partaken of in silence, and the mouth again rinsed, after which 
the worshiper meditates in silence, identifying food with the 
Vaifvanara self. Some of these ideas appear in the older 
Upanisads, but are not treated as fully as here. The same ] 
Dpanisad, a little further on, (6.36) identifies food with one 
6f the manifestations of Brahma, adding that worship is carried 
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on by throwing food and drink into the mouth, which is the 
ahavaniya fire. 

In Kaus. 2.15 the dying father transfers, by, a mantra, 
food, or his power over food, to his son. The desire for food 
and drink, according to the explanation of.Ch. 8.6.3, is caused 
by the robbing of the elemen s in the body ; water takes away 
food, and water is taken away by heat; hence the appetites 

Later Upanisads are in substantial agreement with the 
older ones in this matter. Food is produced from and supported' 
by the earth. It produces and supports prana. (G. B. 1.1.37,38). 
Eating and drinkiug are now counted among the infirmities 
of the body, (Mudg. 3) hence the amount eaten by a devotee 
should be regulated,, and one shou d not eat too much. 
(A.mrta. 27; Narad. 6; Tri9. 33; Qvl]. 1.6; V'arah. 5.13; Gopi. 5. 
7, &c.). In most of these passages mi ahara is the term used 
to describe the ascetic's food. The morning and evening 
meals of the holy man are the morning and evening sacrifices; 
the meals taken at the time of the change of moon are the 
lunar sacrifices. (Kantha9. 4). The food of a sahnyasin 
should be water and air, and just enough fruit. The use of a 
sieve is enjoined before partaking of food and drink, so that 
no animals may inadvertently be taken into the mouth. 

Moreover one should give up sour, salty, and bitter 
things, (San. 2.4; 3) and subsist on milk. Only a small quan- 
tity of sweet and slippery things is allowed. (Yo. Ou. 42,43). 

As in Brh. 5.9, Mait. 2.6 &c., digestion is carried on by 
the internal fire, called iti Garbha 5 the belly fire, or kdsthagni, 
which digests all that is eaten, drunk, licked, or sucked. 
Varah. 5.48 tells us that this internal fire produces juice, or 
rasa from the food. 9^9'?- 1-^ goes more into det:ul in regard 
to digestion. Food and drink are first conveyed into the 
tunda, vvheie they'are separated by prana, that they may be 
converted into rasa. ' The water is placed over the internal 
fire, and the food over the water. Prana then unites with 
apana, and faking air along with them, they go to the flame 
of fire in the midst of the body. The fire, thus nourished, 
heats the water very hot, and in this way the food, mixed with 
spices and placed over the wate r, is cooked or digested. In 
this way prana separates the swe at, urine, water, blood, juice, 



DIGESTION 189 

excrement, &c. With the aid of satuana the now prepared 
juices are carried to all parts of the body. Garbh. 1 also men- 
tions water as being an aid in digestion, Tri9. 84 also testifies 
to the part played by samana in carrying the rasa to the various 
parts of the body. • 

HEAT OF BODY 

Closply related to the function of digestion is the bodily 
heat, as has already been shown. A little more may added on 
the subject of heat. It is usually treated in a mystical way, 
and very frequently connected with one or more of the 
external Sacrificial fires, so that its discussion from a physi- 
ological standpoint does not yield much. The bodily heat ia 
produced between praiia and apana, figured as soma vessels, 
upamsu and antaryama. It is called Vaifvanara, and is the 
inward pumsa. It digests food, and makes a noise Which one 
may hear by stopping his ears -with, his fingers. A person 
lying does not hear this noise. (Brh. 5.9; Oh. 6.13.8; Mait, 
2.6). In this connection one should remember that sound is a 
characteristic of fire, and that it continually repeats, "bhugu, 
bhugu". 

It is hardly necessary to relfer to one's being born from 
and returning to agni after de.ith. (Oh. 5.9.2). But we may 
note the different fires which are in the body. According to 
Garbha 4 there are three fires which lie, griyanti, in the body, 
hence it is called garira. These three fires are the jnanagni, 
or knowledge fire, the daT9anagni, or seeing fire, and the 
kosthagni or visceral fire. These three fires respectively give 
knowledge of good and evil works, see forms, and digest food. 
They are located in three places; in the mouth as the 
ahavaniya, in the belly as the garhapatya, and in the heart as 
the dak^ina fires. Pranag. 2 varies this a little. The siirya 
fire, thousand-rayed, dwells in the head, the dargana fire, as 
the ahavaniya, in the month, the halfmoon shaped carira fire, 
as the daksinain the heart, and the kostha fire, the garhapatya, 
in the naveli and digests what is eaten and drunk. This fire 
in the belly is hot affected by excrement and urine— it keeps 
on burning. (Varah. 5.8,9). In general, the heat of the body 
is produced by the fire in the heart, which is a combined 
physiological and mystical idea. (Mahan; 11.10). 
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The rather puzzling Vaigvanara fire is mentioned in the 
Upanisads, but not much light is thrown on it. The chief 
•passages are Brh. 5.9; Oh. 3.13.8; 5.18; Mait. 2.6. When the 
mystical is sifted out, what remains gives, the impression that 
the Vai9vaDara is simply the natural heat of the body, conceive(^ 
of as a fire bnrning within every man, performing various 
■functions, but especially that of digestion, which is mentioned 
the most clearly in this cpnnection. Whether the presence o,f 
heat in the body of every man— ^vigva nara — ^led to the idea of 
the Vai9vanara fire, and then to a snbseqpent identification 
with external forces, the Supreme-Spirit, and the like, or 
whether the already existent concept qf a Vai9vanara fire was 
identified with the heat of the body, the Upanisads do not 
reveal. 

The fire in the body is said to be excited by the mind, 
and in turn it excites the breath and so on. (Mait. 7.11.4). 
Yoga Upanisads generally treat it as dependent on breathing, 
proper practice of which regelates this fire, so that it digests 
its food and performs its functions better. (Varah. 5.47; 
9and. 1.7.14; Qrij. 5.10). The latter passages credit this fire 
.with removing the slime from the body. 



(Chapter XIII 

,THE SENSES 

It is, hardly necessary to enter into a^uU discussion of 
the senses here, as they are as much related to the psychical 
as to the physical man. Still it seems that something should 
be said about them. 

The — senses, are called by different names — devata, 
prana, graha, indriya,, juat;iani, and the like. Indriya, though 
not used in the very oldest Upanisads, soon comes to be the 
word by the which they are generally known. The first point 
to be considered is the number and names of the several 
senses. While it may be true, as Deussen ^uggejsts, that the 
seven so called openings .of the heart furnished the starting 
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point for the original eauiueratioa of the organs of sense, th^s 
accounting for apparently irregular schemes of the senses 
when only four or five senses, including the mind, aire 
included, it should also be noted that these early passa,ges do 
not in general undertake a full enumeration of the sensed in 
the Indian me ming of that word, but bring them in more or 
less incidentally in connectioti with some other topic under 
discussion. This is not true in every case ; still these passages 
do not pretend to a full enumeration of the senses. Ch. is 
rather consistent in its mention of five of what we may call 
senses, pranas. They are, speech, sight, hearing, smell, and 
mind. (l.'2.2-6; 2.7.1.2; 2,11.1; 3.18. 1-6; 8.12.4,5). In book 
3 manas is'made the superior of. the others, which serve it. 
But in general manas is coordinate with the others; It will be 
noted that eiren at this early stage both the knowledge senses 
and the action senses, to use terms from later philosophy, are 
recognized as senses. Brh. also has some passages in this 
vein, yet it presents the first formal enumeration of the senses, 
under a specific name, graha, or seizer. The other lists, it is 
evident, are more or less shaped to! meet the list of five pranas. 
recognized even in early times. 

Following is this list of senses and their functions, as 
given in Brh. 3.2. The word for the function, atigraha, is 
peculiar, suggesting their mastery over the sense. 

Senses 



graha 


atigraha 


prana 


apana 


speecli 


name 


tongue 


taste 


eye 


form 


ear 


sound 


mind 


desire 


arms 


work 


Bkin 


touch 



,Apana apparently means.smell here, though one must 
admit that the use of the word is peculiar. Frana as the organ 
of smell also seems a little strange, taut is a more natural use of 
one of the breaths. It will be noted that taste, work, and 



192 THE SENSES 

touch have been added to the lists in Ch. For the eight grahas 
compare also 9iras 2 and Ntsp. 4.4. 

Another, though an informal, list found in this same 
Upanisad is more complete, (Brh. 2.4.11; repealed 4.5.12). 

Organ of Sense Object 



skin 


touch 


tongue 
nose 


taste 
smell 


eye 
ear 


form 
sound 


mind 
heart 
hands 


percepts 

knowledge 

works 


feet 


movement 


speech 

npastha 

anus 


Vedas (knowledge) 

pleasure 

evacuation 



In this early passage all ten of the senses, as ordinarily 
defined, are recognized,' just as they are later on, with the 
addition of manas and hrdaya, whose functions seem to be 
respectively thinking and the retaining of knowledge. A 
somewhat similar informal list of the senses is contained in 
Kaus. 1.7. Here the anus, skin, and heart are omitted, while 
the body, recognizing pleasure and pain, and prajna, with its 
objective knowledge are substituted This list is repeated 
several times in Kaus., marking it off as somewhat indepen l- 
ent. (2.13; 3.5). In this Upanisad, the senses are 
iependent on prajna, as they can do nothing unless coupled 
with it. Prajna 4.2 recognizes the ten functions of the senses, 
and notes that they are not operative during sleep, nor is the 
oaind. From Mait. 2.6 on the five action and five knowledge 
senses are formally recognized and distinguished. 

Considerable ingenuity is expended in some of the latet 
Opanisads in schemes of the senses and their correlations. A 
DQOst interesting one is found in Tri?. 1. Here the ten senses 
ire separted into the two groups of knowledge and action 
senses, and paired off ; their realms of activity are correlated ; 
and each pair is united with a mental faculty, a vital air, and 
an element. Following is the scheme. 
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Mental 


Vital Air 


Door Quality 


Correlative 


Element 


Faculty 




(Organ) (Object) (adhisthita) 




jnatrtva 


samana 


ear • sound 


speech 


aka9a 


manas 


vyana 


skin touch 


hand 


air 


bnddhi 


udana 


eye form 


foot 


fire 


citta 


apana 


tongue tastes 


organ 


water 


ahankara 


prana . 


nose sniell 


anus 


earth. 


The correlation c 


)f the sense actions- 


—sound, touch, &c, 



• with the corresponding elements, aka^a, air, &c., is the regular 
thing ; the pairing off of the two sets of senses is in some 
cases very good indeed. The relation of the breaths and 
mental faculties does not seem so convincing. 

A similar and more elaborate table may be formed from 
Sub. 9, which seems to recognize 14 senses, as it well may in 
view of its more or less original nature in several lines. In 
preparing this scheme, one set of correlations, rather too vague 
to help us much, has not been included. 



Sense Organ 


Object 


Field or Deity 


Vital Air 


eye 


sight 


aditya 


prana 


ear 


hearing 


di5a 


apana 


nose 


smell 


earth 


vyana 


tongue 


taste 


Varuna (water) 


udana 


skin 


touch 


air 


samana 


speech 


speaking 


fire (Agni) 


vairambha 


hand 


taking 


Indra 


mukhya 


foot 


going 


Visnu 


antaryama 


anus 


evacuation 


mrtyu 


prabhanjana 


organ 


pleasure 


Prajapati 


kumara 


manas 


"minding" 
(mantavya) 


Chandra 


9yona 


buddhi 


cognizing 


Brahma 


krisna 


ahankara 


egoism 


Rudra 


gveta 


citta 


thinking 


Ksetrajna 


naga 



It will be noticed that the above list contains the five 
knowledge senses, followed by the five action senses and the 
four faculties which combine to makeup what we know as 
mind. The functions are the ones normally recognized as 
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pertaining to the senses. Aditya, digii, and Varona are sub- 
stituted for their practical synonyms, brilliancy space, and 

,^vate^, in the table oE .elements. ^ In order to complete this 
table, certain deities are called in. Some of their correlations 
are common, even from early times, especially that of manas 
and the moon. Speech and fire, evajuation and death, 

■procreation and Prajapati, are pretty well connected. The 
correlations of the vital airs are not only unusual, but present 
some airs not usually meptioned' elsewhere, making a total , 
list of 14 of them, This list is found in Sub. 5 also. 

Differences are found in these correlations, even in the 
same Upanisad. Thus, in addition to the orrelations given 
above, Tri9..1 connects the five knowledge senses collectively 

: with fire, the five action senses witU earth, the four mental 
functions with space, the pranas with air, and the objects of 

' sense — sound, touch, form, taste, smell,^with water. Other 
references in regard to the classificatioii of the senses and 
their correlations are to found in Garbhal; Yo. Cu. 72; ^S^rir.; 

: Varah. 1.2,3; Varadot. 4; SQrya; Narad. 6. beg.;. 

Everywhere it is emphasized that the senses are depend- 
ent. Quite old is the thought that they are dependent on 

, pranain its broader sense of spul or self, to. whom they bring 
offerings, and into which. they eventually enter. (Kaus. 2.1, 
2,13). Especially do they, go to prana in 4eep sleep, and come 
forth at waking as.sparks from a fire. . (Kaus. 4.19). More 
common is the idea of their connection with manas, and in 
subjection to it. When not controlled by the mind, they are 
like uncontrolled horses. (Katha. 3i5,6). One attains the 
body, when he is united with the senses in manas. (Pra9na.3.9). 
They are gathered in manas, the highest faculty, in deep sleep. 
(Pra9na 4.2). Manas is higher than the senses. (Katha. 6.7). 
In another passage, the ten senses are said to make up the 
atman. (Mait, 6.7). ■ Again, the atman is said to be possessed 
of senses, :(Sub. 5) or to have created them. (Nrsu. 8). Purusa 
is. said to cause i the qualities of the senses, and yet to be 
without them. (Qvet. 3.17). Mujud. 2.1.3 also testifies that 
they are born from Purusa. Of course, they are said to have 
been created by the deity. (Mahjln. 1; Kaiv. 15; Mund. 2.3.1), 

. Intelligence, prajna or vijna is necessary for their activity, 
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(Kaus. 3.8; Mait. 6 7) and are said to eat objects; that is, for 
the atman, when they observe the external world. (Mait.-6.10), 
Their activity is also dependent on the eating of food. (Mait. 
6.10; Ch. 7.9.1; Tait. 2.2). The senses and their objects or 
functions are mutually dependent, so that one can hot exist 
\^ith6ut the other. (Kaus. i<.8). 

' The quarrel among the senses as to which was the mosi 
important, and their acknowledg-ment of prana as the chief, is 
a'li'oldand several times repeated fable. (Bih. 6.1; Ch. 5.1 
Katis. 2.14; Prafna. 2. ). As to their b«ing employed by the 
deities in their conflicts with the asuras, and being pierced 
with evil, which also lead to the acknowledgment of th« 
supremacy of prana, see the references to the different partf 
of the body which are organs of sense. 

Their subordination to the atman is emphasized bj 
another expression, when they are Said to be the horses for it. 
(Catha. 3.4). Mait. 2.6 divides the functions of the senses, 
making the five action senses the horses, while the five know- 
ledge senses are the reins. Chag. : and Paing. also make the 
senses the horse in the figurative chariot. Again, the know- 
ledge senses are the sacrificial vessels at the figurative body 
sacrifice, and the worksenses the havis. (Garbha 5; Pranag.4). 
Their subjection to gpiritual forces is emphasized in another 
way, when the dying father, by means of mantras, transfers 
his powers of sense to his son. (Kaus. 2.15). 

While the senses iar'e mentioned many times in addition 
to the references quoted, only little of importance is to be 
noted. The chief 'thing remaining is the ' subjection of the 
senses to the contemplative faculty, which is urged numerous 
times. Katha. 6.10 teaches that when the five senses, along 
with manas remain fixed or steadfast, this is the highest state 
of mail. So also Mait. 6.30. And in a general way, we may 
quote among other passages in regard to the necessity ol 
conquering or contrbllin'g the senses, Mait. 6.19-21; Mand. 
throughout; Qand. 1.9; Tri?. 28, &c; grij. 6.33 ff; Anna. '3; 
Ekaks. 1.21. 

A single other point is that both classes of senses go to 
make up the linga ^arira. (^arir.): ; > 
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Some few remarks may be made abont the individual 
' senses. For instance, a pleasant odor is one of the first 
products of Yoga. (^vet. 2.13). Garbha 3 seems to mean 
that the 8 months old embryo is endowed with the power of 
smell, but as the text seems to be somewhat mixed we can 
not be sure. Winking, which may be mentioned here as a 
bodily act connected with the eye, iho nut in its capa;city as a 
sense organ, is produced, according to the late Yoga Upatiisads, 
by the air kurma. (Tri9. 84,85; Yo Cu. 25). Touch is 
considered to be the sense giving knowledge of heat. (Ch.3.13.8). 

SEMSES— VAO 

Speech, vac, is the sense most mentioned apart from the 

J others. This is due to a variety of reasons— its importance in 
conveying ideas and its use in worship being the chief ones. 

• The philosophy of aiidible sound or voice is explained in one 
of the middle Upanisads. It is brought forth by the touch of 

, the inward fire in the breast, as by a churning stick. It is a 
minim in the heart, becomes double in the throat, and three- 
fold on the tip of the tongue. It is called the alphabet when 

\ uttered. (Mait. 7.11.15). Going back to the oldest CTpanisadS, 
•we find that Jt is subordinated to manas. (Brh. 3.9.24; Ch. 7. 

'3.1). This is repeated often. (Katha. 3.13;' Nr^p. 1.1; G. B. 
1.1.37,38). During sleep, especially deep sleep, it merges into 

, prana. (Oh. 4.2.3; Kaus. 3.3; 4.19; Pra9na 4.8,9), It is the 
union of the upper and lower jaws. (Tait. 1.3.4). It is vyana, 
or the interval between inspiration and expiration. (Ch. 1.3.3). 
The interrelation between prana and vac is set forth under 
the figure of a sacrifice. When one speaks he can not breathe, 

l(na pranitum ^aknoti) and when he breathes he can not speak. 
They thus become mutually sacrifices to each other, and one 
or the other of these two sacrifices is always being carried on. 
In the beginning it came from the head, was split open by the 
atman, and again returned to it. (Ait. 1.4; 2.4). It is one of 
the susi's or cavities of the heart. (Ch. 3.13.3). Vac is 
Connected with light. It is the fine part of the tejas consumed; 
it is essentially tejas. (Ch. 6.5.3,4; 6.4.5; 6.7.6). A figurative 
connection of the same type makes it the fuel in the body 
sacrifice. (Ch. 5.7.1). At death its tejas goes to the eye, and 
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its prSna to prSna. This is in a passage giving the order in 
■which th* senses fail at the time of death. (Kaus. 2.13). . 

Kans. has several more passages in regard to the voice. 
One may live without it, but is iluinb ; it is not essential to 
life, thouali useful. Its especial function is the attaining, or 
grasping of names, an idea often met with. It is an instrument 
of intelligence or prajna, by whose aid it performs these 
functions, and without which it can not grasp names. (Kaus. 
3.3—7). 

In addition to its being the fuel in the figurative sacri- 
fice, as noted in Gh., 5.7.1, it is also identified with the hotar. 
(Mahan. 64.1). Or. when the body is considered as a chariot, 
vac is the rattle of the vehicle— riot a bad comparison. (Ohag). 

Naturally the chief references in the later Upanisads 
refer to the restraining of the voice. This begins in Mail, 6.20, 
and is often repeated.- (Mandal. 2.4; Narad. 5. &c.). This is 
because it is one of the instruments by which affliction, 
benefit, theft, &c. are performed, (^and. 1,1). If used by the 
ascetic, it should be pure ; a false one violates the seven doors. 
(NJarad. 3.39,43 Yaj. 18). Perfection of the voice is attained 
by repeating certain mantras, as Devi, Devi. (Devi; Haya.), 
Some objects can not be attained by the voice. (Anna. 5.96). 
It becomes perfect through Yoga practices. (Tri9. 1.1); Also 
eloquent, (^and. 1.7.47). It is located in the region of the 
kapala or skull. (Saubh. end.). It is coanected with the 
element earth. (Tri9. beg,). That of the dead is reproduced 
with the 8th piiida of the ten offered. (Pinda. 7). 

Maithuna, copulation, is of course viewed as an action of 
sense as already mentioned. This gives birth to the body. 
(Mait. 3.4). Rati «hould be performed during the night ; 
performing it by day wastes (he breath. (Pragna 1.13). Too 
much of maithuna produces disease. (Yo. Ku. 1.56). It 
arises from the element fire. (Qarir.). 

MANAS AND THE BODY. 
An extended dicussion of manas would be out of place 
in a treitise on the body. But it seems advisable to discuss 
those pas.«ages where manas is related to the body. In regard 
to the meaning of manas itself, it may be sufficient to say 
that its meaning changed during the period of Upanisad 
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cpinposition. In the earliest passages, it often has a meaning 
very nearly equivalent to our word mind, and exercises mental 
functions in geneial. Later it is only one of four parts which 
go to make up the psychical entity, namely, nianaS, buddhi, 
oitia, and ahaiikara, collectively known as tiifi antahkarana, 
or inner organ. As to the, functions of these several parts, 
which are somt-times grouped with the senses or karana's, 
bringing the number up to 14 (see senses), that of ahankara 
and that of buddhi are comparatively easy to determine ; they 
are respecti\ely the faculties of self consciousness and of 
perception, especially sense perception. The remaining funct- 
ions of' the mind seem to be divided between mauas and citta. 

„ Manas is the higher faculty, and while it seems little by little 
to have been robbed of its powers by the encroachment of the 
other three, it still maintains to the last the function of willing 

, and choosing, and often of reasoning and such powers. Citta 
seems to be the rt flective powers rath«r than anything else, 
yet fluctuates- between buddhi and manas. Memory would 

' seem to be always included in citta. 

Manas from the earliest times on has its scat in the 

■; heart. (Brh. 3.9.25; Ch. 3.13.4; Mahan. 40; Yogat. 9; Tripnra 

1 5.4), This is also expressed in the legendary passage in Ait. 
1.4; 2.4, where manas is said to have come originally from the 
heart, and then to ihave returned to it. It is implied in Qvet. 
2.8, where it restrains the senses in the heart. According to 
Ch. 6.5.1 ff., it is composed of the subtile element of the food 

leaten. Its 16 parts are diminished throngh fasting, but are 

restored when one eats. Though we obtain knowledge by it, 
it is not indispensible to the life of the body, (Brh. 6.1.8-12). 

,This is. also illustrated in the quarrel of the senses, in which 
manas was involveij. Though it withdrew from the body for 

.a year, on its return it found the body still alive, and had to 
acknowledge its inferiority to prana. (Ch. 5.1.11 &c.). 
ilnfants are said not to have any (do.). 

Its connection with prana is several times mentioned, 
but this relation is variously described, partly owing to the 
writers' conception of pran;i. By union with dyaus, manas 
produces prar^a. (Brh. 1.5.12). Together with the prana's it 
js woven on Brahma. (Mund. 2.2.4). Usually it is inferior 
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to prana. It stands because prana does. (Brh. 6.1.14). It is 
inferior to piana. (Kaus. 2.14). It is the essence of prana. 
(Mait. 6.13). Similarly a later writer says it is produced and 
supported by means of piana. (G. B. 1.3.37,38). In sleep 
and death it merges into prana. (Ch. 6.8.2,6; 6.15.1,2; Kans. 
2.13; Cli. 4.3.3). Once it is said that the body of prana dwells 
in it. (Piagna. 2.12). It is united with prana in the highest 
Yoga. (Tng. li).^). In the breathings it is used to restrain 
the prana's. (^and. 1.7.37.44). 

in early times it is the chief of the senses — to whcym 
they make their returns as it were. For one sees and hears 
wiih manas. (Bi-h. 1..5.3; Mahan. 63118 &c.). It is superior 
to the senses. (Katha. .'i.lO; 6.7). It remains their controller 
in Yoga times. (Q^^- 8.9; Advay.). When the senses are 
not controlled by the mind they are like ungoverned horses, 
but are like well trained horses when they are subjected to it. 
(Katha. 3. .5,6). They retire into the mind in sleep — hence one 
dreams then. (Prafua. 4.2 ff,), 

The connection of manas with speech is often noted. It 
is cbusiderd superior to speech. (Ch. 7.3.12; Katha. 3.13). It 
is said to contain speech. (Brh. 3.9.25. Madh.). In the 
production of speech it stirs up the fire of thfe body, which 
moves the chest and generates sound. (Mait. 7.11.4). 

The high position of manas is indicated by several 
figures. It is like a vehicle yoked with evil horses — the 
senses — which require restraining. (Qvet. 2.9). In a similar 
figure it is the driver of these steeds for the benefit bf the 
atman. (Mait. 2.6). It is the chariot rein, by which the 
atman rules these steeds. (Katha. 3.3). It is the chariot 
harness. (Paing.). It is the chariot itself, in which the atman 
rides. (Pranag. 4). Under the figure of a sacrifice, it is 
twice mentioned as the Brahman, or chief priest. (Mahan. 
64.1; Garbha 4). 

Duiing sleep the mind is "drawn in"— that is, becomes 
inoperative. (Brh. 2.1.17). The senses retire into it. (Prajna. 
4.2). Taking its objects, it goes to the deity in deep sleep. 
(Prafna 4.8.9). In Kaus, where the pranas are everything, it 
takes all its thoughts and retires into prana in deep sleep. 
(Kans. 3.3; 4.19). 
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Beginning with Mahan., manaa ia lookel on as some- 
thing which performa works, even evil works. (Mahan. 12). 
It performs affliction, benefit, theft, and the like. (Qa^nd. 1.1). 
It is an instrument of aoiion. (Qrij 1.7-16). It performs 
works. (Anna. 2.6). It is one of the 16 powers of the body. 
(Bhav.). 

lox i-i It is implied in Brh. 6.3.2 that manaa is the source of 
procreation. Later it is affirmed that lelas was produced from 
manas. (Nrsp. 1.1; Brhaj. 1.3). In Yoga of course the 
restraint and direction ofTnanas is frequfntly referred to. 
Especially it overcomes the body and directs the breaths. 
(Mukti. 2.42; Qand. 1.7.37 ff.). A peculiar idea is that manas 
is to be directed to the end of the nose to cure fever, (^^nd. 
1.7.51). 

.■\ few otht^r passages, cionnecting manas with the moon, 
may be mentioned as a matter of interest, though not strictly 
pertaining to tlie body. It is very similar to the correllation 
of the eye with the sun. Manaa is identified with the moon. 
(Brh. 3.1.6). It goes to the moon at death. (Brh. 3.2.13). It 
is the deity of the moon. (Brh. 3.9.14 N.). The moon sprang 
from the mind ofPurusa. (P. S. 13). The moon came from 
and returned to the manas of the primal man. (Ait. 1.4; 2.4). 
The going of the departed soul to the moon, and the conver-. 
sation which : it carries on theretemla in the same direction. 
(Kaus. 1.2). A late Upanisad also tells us that the moon was 
born from the manas of Prajapati. (Sub. 1). This same 
Upanisad correlates the mind with the moon, as has been 
noted in the tables of the senses. The . close similarity of ■ 
words for the mind and the moon and month in Greek, Latin, 
and Germanic, as well as the words for insanity or mental 
weakness, (cf., selei i, sel> niakos; hina, Innaticus). It is possible 
this connection was existent even in primitive Indo-Earope^n 
times. 

In regard to other things connected with the mind, as 
they relate to the body, such for instance as prajna, which; 
rules the various organs of sense, enough has been said in the 
discussion of the several senses and parts of the body for the 
! purpose of this treatise. 
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Chapter XIV. 

THE BREATHS— PRANAS 

The consideration of the pranas is a somewhat complicated 
matter, owing in pan to the fact the prana hag various 
meanings, even, at times, in a single Dpanisad, and also to the 
fact that there are some unsettled matters in regard to just 
what the various members of the prana series are. If this 
last point were the sole one to be decided here, perhaps the 
best way of discussing the question could be to begin with 
the modern usage of the various prana words, and trace them 
backwards to their first use in the literature of Sanskrit 
writers. But on the whole it will probably suit our purpose 
better to treat the subject chronologically, as other matters 
have been treatpd. 

The primary meaning of prana, from the compounded 
;\/an, to breathe, seems to mean simply breath. A noun ana 
is also found in the Upanisads, bat in each case there is 
something which makes it doubtful whether it is a real word 
in actual use. It is, however, once found in QB. 12.3.2.5. 
Ana is found once, R. V. 1.52.15, and seems likely to 
be the base of the prana system tho its meaning there is 
doubtful. But as the present treatise is confined to the 
U'panisads, it is hardly worth while to enter into a discussion 
of outside passages. The correlatidn and identification of 
breath with life' is most natural and has been done made many 
nations ; hence it is just what we would expect when we find 
prana in many cases meaning life, or the life principle. This 
thought necessitates the identification of praaa with the soul 
in many schools of thought, and again, with the deity. Finally 
prana, is uded to refer to the senses, at a time when there was 
no special word to indicate them. This was no doubt due to 
the importance of the senses to the life and mind, and may 
have been influenced by another early word for the senses — 
deva, or devata. Prana as a sense need rfot be discussed here, 
as the senses are treated elsewhere, while the metaphysical 
connections are not within our scope. The remaining subject 
is the breath— prana. 
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Starting with the single prana in the R. V. we find a list 
of five specific breaths mentioned in the later Samhitas and 
their adjuncts. Some of these breaths are not often mentioned 
in this early literature, but the compound pranapauau, as the 
vital "breath in general, ia fairly common. No systematic 
classification or description of them and their functions is to 
be had until we reach the Upanisads. 

Before proceeding to a discussion of the series, certain 
aspects of the prana question may be mentioned. There has 
been a great deal of argument over the question whether prana 
or apana originally meant in or out breathing. Each opinion 
has been firmly held and strenuously maintained by its 
advocates. The verbs relating to these various forms have 
been called into the argument, and etymological definitions 
urged. Whatever may be said about verbal forms outside of 
the Upanisads, nothing can be really proved by them in the 
Upanisads. A matter which is generally overlooked in the 
discussion of these verbal forms is that they are as a matter of 
fact all used in a denominative sense in the Upanisads. While 
it is possible to give a more general interpretation to some of 
the passages where apaniti occurs, careful examination leads to 
the belief that the word is in all cases used with denominative 
force. Id the interpretation of verb forms, one important 
matter has been overlooked. In the older literature when we 
have a compound verb which can be distinguished, we have 
udanati, vyaniti, and once samana (perfect), all from a y'an. 
But in the Upanisads we have always from with long a. 
ndaniti, vyaniti. While the earlier forms seems to have the 
directional or modified meanings com mon to verbs compounded 
■with these verbal prefixes, the later ones seem to be used as if 
they we were denominatives coming directly from the noun 
forms. The late use of the verb apaniti seems to be the same, 
and not be a compound of v'an + apa. Consequently the writer 
believes that from the beginning the meaning of prana and 
apana was not inbreathing and outbreathing respectively, or 
vice versa, but breathf in the upper part or lower part of the 
body, while the verbs connected with them are to be construed 
in the denominative sense, so that praniti may mean either in 
or out breathing, but is applied to the Iweath in the upper 
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pRi-t of the body. Apaniti, in the Upanlsads, on the other 
hand, seems to mean to manipulate apana, and this may be 
done by either in or ontbreathing, through the anus or 
otherwise. 

The developement of a series of breaths out of the 
original prana while in part prior to the Upanisads, may 
perhaps be understood from them. After the original prana, 
apana seems to have been the next member added. This may 
be inferred from the fact that these two are the breaths most 
mentioned, and therefore considered the most important. We 
find for instance that they are essential to life, in a passage 
where no other breath is mentioned. (Brh. 6.4.12). This 
passage is one where a charm is used to take away a man's 
prana and apana, and he departs from this world. In the 
opinion of the writer, this refers to the breath in the upper 
and lower parts of the body, as conceived by the Hindu. 
Reasons for this opinion will be given later. Another and 
later passage reads, "He leads up the prana, (unnayatij he 
throws (asyati) the apana in the opposite direction (pratyaiic). 
All the Devas worship the dwarf seated in the midst." 
(Katha, 5.3). The reference seems to be to the life principle 
or deity, which seated in the heart, operates the prana above 
him and the apana below him. 

The third to be added would logically seems to be vySna, 
as explained in Ch. 1.3.3. To Anglicize the verbs praniti and 
apaniti, which seem to be simply denominatives, the passage 
would be translated, "That which pranas (praniti) is prana, 
that which apanas, (apSniti) is apana ; the union (sandhi) of 
the two, prana and apana, is vyana." Vyana is further 
identified with speech, and we are told that when we speak or 
sing we do not exercise either of these two breaths. Too 
much stress should not be placed on the identification of vyaua 
with speech, though the fact that the air which operates the 
vocal cords Comes neither from the head nor the bowels, but 
from a point between the nose and the navel, the localities of 
prSna and apana, would be sufficient grounds for the writer's 
identifying vyana^, with speech, and would be the most 
sensible of all the many correlations and etymolygies in this 
section. The one thing for our purpose is that vyana is a 
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union or bond between prana and apana, and would seem to 
have its headquarters in the center of the body. In its very 
character of being a uniter of the two it is also a separater, 
which would justify the use of the word in the etymological 
sense as a third air. or breath. 

The need of two more breaths to round out the number 
to agree with the senses — five work and five action Senses 
— ^would supply sufficient grounds for the addition of the 
other two. It will be well now to have a look at the complete 
systems of breaths as found in the earlier Dpanisads. 

As the first list of the breaths to be quoted adds ana to 
the five pranas, it may be well to stop first on the word ana. 
B. &. R. do not quote this word outside the Upanisads. It is 
found in Ch. 5.2.1, Brh. 1.3.17,18; 6.1.14; in each of these 
cases there is some play on the word anna, food, and there is 
no real guarantee that ana is a real word and means breath. It 
is well known how little dependence can be placed on these 
etymologies and puns. The only other instances of the use of 
ana is Brh. 1.5.3. The passage is as follows, "Prano 'pano 
vyana udanah samano' na ityetat sarvam prana (s)." That is 
the five ordinarily recognized breaths, plus ana, are all said to 
be prana; Deussen translates "Aushauch — Allhauch; alles 
dieses ist Hauch (ana), namlich Prana". This is the only 
instance where ana appears in this way in the Upanisads, and, 
so far as I am aware, any place in Sanskrit. There may be a 
corruption of the text here, for we would hardly expect 
common things to be defined in a term all but unused, but if 
there is, it is older than the separation of the Kanva and 
Madhyamdina texts. Ana, however, does not seem capable of 
throwing any light on the subject of the breaths. The other 
five are all simply enumerated as composing prana, thereby 
distinguishing between prana as the forward breath, and prana 
as a general terms for all the breaths. 

The five breaths are also recognized in Brh. 3.9.26. The 
atman is said to abide in prana, prana in apana, apana in vyana, 
vyana in udana, and udana in samana. There is nothing to be 
gained here in regard to the breaths or their functions ; the 
main thing to be noticed is that they are enumerated in their 
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usual order. In Brh. 4.2.4 five pranas are mentioned which 
go to the east, south, west, north, and downward, The 
passage is an obscure one, and relates to the atman. 

In Oh. 3.13.1 5 five pranas are correlated to five cavities 
or susis in the heart. The list is as follows. 

Susi Air Direction Sense Element 

Forward (pran) prana eye sun (aditya) 

Right (daksina) vyana ear moon(candrama) 

Back (pratyan) apana speech fire (agni) 

Left (udan) samana manas Rain,(parjanya) 

upper (urdhva) udana wind, (touch) aka9a 

About all that can be gained from this table of fanicful 
correlations is that Ch. recognizes the five breaths as well as 
Brh., and that the breaths are enumerated in a different order 
from what they are in Brh. This same order is followed in 
Ch. 5.19.23, where a very similar table of corrfelations is given. 

prana eye, sun, heaven 

vyana ear, moon,, directions, (di9as) 

apana tongue, fire, earth. 

samana manas, parjanya, lightning. 

udana wind, space (aka9a), all under them. 

While some interesting things may be deduced from 
these tables, nothing important can be derived. 

Tait. 1.7.3 names the five breaths in their usual order, 
but does not define their functions. Their localities are clearly 
set forth for the first time in Pra§na. Pra?. 2.3 recognizes 
prana as fivefold, and later we have the chief prana assigning 
the breaths to various parts of the body. Prana gives commands 
to the other pranas as a king to his off icers^ At his orders, 
apana operates in the anus and genital regions, prana itself in 
the eye, ear, mouth and nose ; samana in the middle ; vyana 
in the veins and arteries. From one of these ndana rises, 
leading upward to the world of merit through good works. 
The first four of theise represent the regular conception of the 
philosopher in regard to the breaths, and are never seriously 
'deviated from in general, though they may be in detail. 
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Udana is entirely out of harmony with the rest of Upanisad 
teaching. As is noted in the section on the arteries, 
what rises upward to the punyaloka through the arteries is 
not a special breath, but the soul itself. The text must be 
corrupt here. 

The next systematic description ia in Mait. 2.6. Prajapati 
created objects but they were lifeless. Becoming air he tried 
to enter them, but could not do so. So he became the five 
pranas. 

Prana goes upward, (Urdhvam utkramati) 

Apana goes downward, (Avafic sankramati). 

Samana places the coarsest element of food in ap3,na and 
carries the finest part to the different limbs. 

Udana swallows or vomits what is eaten or drunk. 

Vyana is spread out, anuvyapta through all the arteries. 

This table ia in substantial accord with that of Pra5na, and 
defines the localities and functions of the breaths as follows. 
Prana is in the upper part of the body, and is the breath par 
excellence. Apana is in the lower part of the body and is the 
cause of excretion. Samana in the center is the cause of 
digestion. Udana, (in the throat) swallows and vomits. 
Vyana permeates the entire body through the arteries. 

Five pranas are recognized in Mahan 35,68-70. 

Before taking up the separate breaths a few more passages 
may be mentioned were partial lists of the pranas are 
considered. Four of the breaths — samana is the one omitted — 
make up the atman. Each of these is accompanied by its 
verb, used with denominative force. Nothing special is to be 
gained from this passage. In Tait. 1.5.3 prana, apana and 
vyana are identified respectively with bhu — bhuvas, and gvara. 
The same three breaths are said to make up an inner man, 
whose shape is that of the outer man. Prana is the head 
vyana the right side, and apana the left. (Tait. 2.2.1). Again 
in Mait. 6.5 these same three are said to make up the breath- 
body, (pranavat). From this it may be noted that even when 
the five breaths are all recognized, and their functions get 
forth, these three are the breaths preeminently. 

In Pragna 4.3 the following correlations are found. 
Apaaa=Garhapatya fire. vyana - Anva-haryapacana fire. 
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Prana = ahavaniya f ire. Samana regulates the other breaths. 
Udana is the reward of the sacrifice. In Mait. 6.33 prana, 
vyana, apana, samana and ndana are bricks in the (Dakaina) 
fire altar whence it has head, sides, center, and tail. 

In taking up the separate breaths, prana, the chief one, 
will be reserved till the last, and apana will be f irbt considered. 
it has already been stated that in the early Upanisads prana is 
the breath in the upper part of the body — the fore-breath — ,and 
apana the breath in the lower part of the body — the off -breath. 
There is but one passage in the Upanisads which will not bear 
this meaning, and it will be discussed below. The passage in 
Katha 5.3 has already been quoted, where the deity or atman 
is represented as sitting in the center, (of the body) sending 
prana up and apana down. This same section tells us that one 
neither lives or dies through these breaths, but by something 
else in which they repose — evidently to contradict the common 
materialistic belief of prana and apana being the basis of life. 
This view of apana is quite easy to understand. In normal 
breathing the muscles of the chest are those which are chiefly 
affected. This, then, is the locality of the ordinary breath or 
prana. But if one contracts forcibly his abdominal parts after 
the ordinary breath has been forced out, a little more breath 
may be driven off. This may be considered as breath in the 
lower part of the body. But this does not exhaust the subject. 
There is air in the Intestines, as evidenced by passing flatus, 
and by flatulency. This is quite distinct from the air of the 
lungs, and has to be passed through the anus. In later times 
it is a belief that this has to be passed at death ; probably the 
same was believed in early times. Here then is a division 
between prana and apana. While the latter is not always 
specialized in the bowels, it is at least always located in the 
lower part of the body, and its functions are pretty distinct. 
No other meaning of the word apana suits all its occurrences ; 
this one does. This is the meaning in later time unquestion- 
ably. The chief reason for not accepting it as the regular 
meaning of the word is a desire to etymologize on \/a.n + apa. 

The earliest indication of apana to be found in the 
Upanisads is to be found in Ait. 1.4; 2.4. There we are told 
in regard to the primal cosmic man, "The navel burst forth; 
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from the navel proceeded apana, and from apana death." 
"Again, "Death, becoming apana, entered the navel." Now 
as prana came from the nostril and gave birth to scent, in the 
same verse, apana must be. something very different from the 
breathing which takes place through the nostrils, and by 
which we dbtain scent. It resides in the abdominal region, 
and enters and departs through the navel. No other meaning 
can be attached to the passage, In further support of this, Ait. 
.3.10 may be cited. Prana and all the senses had tried to grasp 
food, but had failed to do so. But apana succeeded in so 
doing. That is, in the view of the author of Ait., who knows 
only these two breaths, apana is the breath which presides over 
the digestive faculty. True, when there are five breaths, 
digestion is usually given to samana, but this represents another . 
scheme. 

Further we are told that apana is not used in speaking or 
singing, (Ch. 1.3.3,4) and the verb abhyapaniti is used with 
denominative force in Ait. 3.11 and Ch. 1.3.3. 

The one passage where apana does not mean air in the 
abdominal region is Brh. 3.2.2. Deussen relies on this passage 
to prove than apana means in breathing. But Borthlingk is 
undoubtedly correct in considering the text corrupt here, and 
than gleranain, not apauam is correct. 

vyAna 

As already stated, vyana is first clearly described in 
Pragna 2. 3, where it is the air circulating in the veins. The 
writer does not feel that one should place a great deal of 
stress on any such etymological signification as is involved in 
making y'an + vi mean "breathing apart", or "diversely." 
Bather it seems to mean the "diffused breath", as prana 
means the "forward" or "upper" breath, while apana means 
the "lower" breath. Prafna 3.6 also speak of this breath as 
moving in the veins, therefore reaching through the entire 
body. Brh. 3.4.1 couples it with its corresponding verb, 
vyaniti, and a different force is given to the word, as already 
mentioned in Ch. 1.3.13.4 where it is the union between prana 
and apana. The word is also used in Pra9na 3.8 ; Malt. 7.8, 
but these passages add nothing. Other instances have been 
quoted in connection with the five pranas. 
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samAna 

Little is to be gleaned from the earlier Upanisads 
tespecting samaiia in addition to what has already been said, 
the chief thing being that samana is in the midst of the body 
and carries up the offered food together — distributes it. 
(Pra9na. 3.5). Again it is said in a punning passage, to lead 
eqj'ually the offerings of in and out breathing and hence is 
called samana. (yaducchvasanihgvasav ahuti samam nayatiti 
sa samanah). It should be marked that in this passage prana 
and apaha are not used for the in and out breaths, but ucohvasa 
and nihgvasa. (Pragua 4.4). 

udAna 

Nothing else is to be said in regard to udana as described 
in the older Upanisads. 

prAna 

As already stated, prana is the chief and most important 
of the breaths. The wprd is not only used in the narrow sense 
of air in a special part of the body, but includes all the breaths 
at times. In facts it may do this at any moment and in the 
midst of any sort of discussion. It may be the life principle 
or the soul. So it is frequently identified with the deity, in a 
manner which seems to make prana include breath, spirit, and 
mind. (Brh. 2.5.4; 3,9,9; 4.1.3; 4.4.7; Tait. 3.3.1 ff.; Kans. 
2.1.8; Kena. 1.2). It is the same as Indra and life. (Kaus. 3.2). 
It is Visnn. (Mait. 5.13). It and food together attain to the 
highest. "(Brh. 5.12.1). 

A distinction is sometimes made, and frequently implied, 
between prana and the pranas, between the chief and the 
subordinate breaths. In this manner the madhya or central 
prana is spoken of. Death, in the form of weariness, seized 
all the other senses or pranas, but did not seize the central 
one (Brh. 1.5.21,22). The meaning is tha,t though the Senses 
weary and go to rest, the breath keeps on going. In 1.3.7 it is 
called the asanya prana and overcomes the asuras when the 
others failed. In Oh.' It is called mukhya prana, is distinct 
from the breath in the nose, and overcomes the asuras. (Ch. 
1.27; 1.5.3). In another passage it is said to support the 
other pranas by what it eats and drinks, and to open the mouth 
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and depart at death. (Oh. 1.2.9). In part this tallies with 
the early ideas o£ vyana. 

In its relation to the senses, prana is superior to them. 
This is illustrated by the oft told fable of the quarrel of the 
senses. Without prana the body lies still like. a log of wood, 
though all the other senses may be present. But with prana 
the body becomes normal. (Brh 6.1.7-14; Oh. 5.1.1-15; Kaus. 
2.14; Pra^na 2.3,4). Prana operates in all the senses, 
(Kaus. 3.2) and as bus been said, is frequently identified with 
them! (cf. Ch. 2.7.1,2). See also Brh. 1.3.3; Kaus. 3.3; Ch. 4.3.3. 
In Ch. 4.8.3; 3.18.24. prana is correlated with speech, eye and 
ear, making the four quarters of Brahma. It is the oldest and 
best of the senses. (Ch. 5.1.1). 

As against the doubtful passage in Brh. 3'2-2 where 
apana is used as the sense of smell, Kaus. 3*6,7 explicitly state 
that odors are attained by means of prana. (pranena sarvan 
gaudhan apnoti), Ch. 1.2.2. tells us that the nasal prana smells 
both good and bad odors. 

Prana and speech are related, though sometimes it is 
stated that prana is not exercised during speech. (Ch. 1.1.5; 
1.3.3,4; Brh. 1.3.24,27). The cessation of breathing while one 
is speaking is looked on as a sacrifice; one is then offering his 
prana to vac. (Kaus. 3.5). On the other h;ind, prana is the 
origin of sound. (Ch. 1,5.4; 1.13.2). When speech is viewed as 
a cow, prana is the bull for the same, and manas is the calf. 
(Brh. 5.8.1). 

The intimate connection of prana with life and death is 
well emphasized. Let a man keep on exercising the breath 
in both the upper and the lower part to his body, (pranyat and 
apanat) and he will not die. (Brh. 1.5.23). All beings enter 
into and come out from prana. (Ch. 1.11.5). From prana 
beings are born, they live by it, and die when it leaves them. 
(Tait. 3.3.1). One stands by prana. (Ch. 1.3.6). In a rather 
pretty passage in Brh. 4.3.38 and 4.4 the pranas all gather 
around the self and depart with him at dea,th. A similar 
passage in Fra9na 2 affirms the same in regard to the chief 
prana and its subordinates. At death the breaths go to the 
moon, (Kaus. 1.2) or to the air. (Brh. 3.2.13). Previous to 
this the prana contained in speech, eye, ear and mind— the 
order in which the faculties fail at death — all unite in the 
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central or main breath apparently equivalent to the deity. 
(Kaus. 3.12; 3.3). One paradoxical passage tells us that at 
death the breaths do not leave, but swell up the body. (Brh. 
3.2.11). In a general way, prana is attached to the body like a 
horse to a cart. (Ch. 8.12.3). It is the sap of the limbSi for 
when it goes away from a limb, the limb withers. (Brh. 
1.13.19). All the body except prana and aka9a is material. 
(Brh. 2.3.4,5). 

Daring sleep, the senses retire into prana. (Ch. 4.3.3; 
Kaus. 3.3). A pretty figure tells us that during sleep, while 
the soul is off wandering in other spheres, the prana remains 
behind, guarding the worthless nest. The function of breath- 
ing and the maintenance of life are kept, though the real 
person in not there. (Brh. 4.3.12). It is under the control of 
intelligence. (Kaus. 3.3-8). 

Prana is dependent on food ( anna ) hence it is called 
ana, (Ch. 1.8.4). Cf. also Mait. 6.11. It dries up without food. 
(Brh. 5.12.1). .AH the pranas are increased by food, and they 
are even identified with it. (Tait. 1.5.3; 3.7.1; Mait. 6.13). 
They are produced by food and produce strength (Mahan 63.16). 
Another passage states that in the beginning the original 
cosmic man tried to take possession of food through prana, 
but was unable to do so; had been able to do so, simply breath- 
ing on food (abhipranya) would have been sufficent to sus- 
tain life. (Ait. 3.4). When sprinkled with food the pranas 
digest. (Mait. 6.12). 

The localities of prana have already been somewhat dis- 
cussed under the five breaths. It came from the nostrils of 
the primal man, and from it came wind, while they returned 
in inverse order. (Ait: 1.4; 2.4). Cf. also P. S. 13. It is in the 
eye ear and nose. (Pragna. 3.5). Cf . Ch. 1.2.2. Is in the 
nostrils, (Mahan 72). 

Prana, according to Ch., is intimately connected with 
■water, being produced from the fine part of water. Ch. 6.5.2,4; 
6.6.5; 6.7.6; 6.6.3; 6.7.1). In Brh. it is composed of water, and 
has the form of the moon. (Brh. 1.5.13,20). 

As to other matters, prana is identified with the ahavani- 
ya fire and with the sarificial smoke, (Ch. 4.13.1; 5.7.1; Brh. 
6.2.12). It upholds the universe (Brh. 1.3.23). Offspring is 
obtained from it. (Mait. 6.35). 
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Toga ideas become prominent in Qvet and Mait. Breath 
mind and senses are to be united in Yoga. (Mait. 6.25). At 
this time prana is to be kept in the artery susumna. (Mait. 6. 
21). The breaths are to be restrained, and exercised through 
the nose. (Qvet. 2.9; Mait. 6.19,20). 

Putting in a class the Atharvana Upanisads translated by 
Deussen, with those listed in Jacob's Concordance, we get a 
second list, which add some important matters to the breaths, 
or perhaps strengthen what has already been said. In Amrta. 
33 ff. we have a list of the five breaths, and the number of 
respirations in a day. Their colors are also given. They are 
as follows. 

Breath Locality Color 

Prana Heart (Lung) Blood colored 

Apana Anus (Lower Bowel) Cochineal 

Samana Navel Milk while 

Udana Neck (throat) Yellow 

Vyana Diffused through body Flame colored 

The number of respirations in 24 hours is said to be 113, 
680. This is understood to be the total for all five breaths, 
and if they each breathe the same number of times, the result 
will be 22,736 for each breath. As Narayana points out in 
his commentary, the Hansa Upanisad (2) gives 21,600. These 
figure out 15.8 and 15 times a minute respectively — not far 
from correct. It is quite likely that some one actually counted 
the respirations for the whole or at least a part of the day to 
get these results. 

Sarva speaks of 14 breaths. More of these in the later 
Upanisads. 

In Pranag. 4 the five breaths are identified with priests 
and features of the sacrifice. In Brahma 2 all the breaths are 
said to be in the heart. They are identified with Brahma. In 
Kantha?. 1 the five breaths are identified with five sacrificial 
fires. The embryo possesses prSna, which increases with the 
eating and drinking of the mother. (Qarbh. 3). 

In G. B, 1.1.33-38 it is said that prana is supported by 
by fopd, and in turn produces and supports manas. In Ksuri, 
5,9, prana is drawn in through the nose, and travels in the 
arteries. This is viewed as part of Yoga practice. In Pranag. 
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1 offerings are made to the five pt-anas individually, as they 
were in Mahan. The palpitation of the breathing body 
— pranaspanda — is referred to several times with religions 
signification in Mukti. as in 2.45,48. Breath it?elf is considered 
to be worship inHansal, as the in and out breathing are supposed 
to utter continually the mantra "Hamsa, hamsa". Ksuri 14 
wants the breath restrained in Yoga — an idea which becomes 
very familiar. 

As for the breaths other than prana, not much is said in 
addition to what has been given, though apana is mentioned a 
few times. They are to be restrained together (i. e. prana and 
aparrti') in Toga. (San. 4). A rather difficult passage in 
Muktl says that when apana has settled down and prana has 
not arisen in the heart (abhyudita) then the kunibhaka state, 
when the body is filled with air, is experienced by the Yogin. 
That is. when apana has settled down into the lower part of 
the body and the prana has not been expelled from the lungs. 
But when prana has settled outside — that is, been breathed 
out, and apana has not yet come up, (udgata) then yogins knov? 
the outer kumbhaka. (Mukti. 2.51,.52). The passage may be 
differently interpreted, but this seems to be the meaning, 
though it may refer to one full breathing in the upper and 
another in the lower part of the body — which perhaps is 
better. 

When we come to the latest Upanisads, we find in them, 
especially in those of the Yoga class, new developments in the 
breaths. The number has regularly increased to ten. Indeed, 
fourteen are recognized and named in Sub. 5, 9. For this list 
see the table quoted from this Upanisad in the section on the 
senses. These ten or more airs circulate in the arteries, carry 
on the vital functions, which are divided up among them, and 
are restrained and exercised in special manners in Toga. Of 
these ten senses the original five are the chief ones. (Qrij. 4.25; 
Yo Cu. 24.). Of these, prana itself is the leader. (Qrij. 4.25,2(j; 
Bhav.). 

The names of the ten airs are as follows. Prana, apana, 
udana, samana, wana, naga, kurma, krkra, devadatta, dha- 
nanjaya. (grij. 3.23,24; Bhav.; gand. 1.4; Yo. Cu. 228, 23; 
Varah. 5.31.). A general description of these airs is taken from 
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^and. 1. 4. " These ten airs circulate in all the arteries. Prana 
circulates in the mouth, nose, neck, navel, two great toes, 
and in the parts above and below thekundali. Vyana circulates 
in the regions of the ear, the eye. the ankles, the loins, the 
buttocks, of smelling, and of the throat. Apana circulates 
in the anus, genital regions, thighs, knees, belly, privates, 
loins, legs, navel colon, and agnyagara. Ddana is in all the 
joints, Samana permeates the hands and feet and all the limbs, 
causing the substance of the food eaten, and so forth, along 
■with heat, to permeate the limb, moving in the 72,000 artery 
paths. It penetrates the limbs and sublimbs. Naga and the 
other four airs have the skin, bones, &c, as their origin 
(locality.) " Prana, apana, and samana carry on digestion and 
the distribution of the essences of food as already explaind in 
the section on digestion. " By means of the nine atmosphere- 
openings the airs of the body eject urine, ordure, and other 
evacuations. In and outbreathing and coughing are palled 
tlie works of prana. Urine, ordure, and other ejections are 
the works of apana air. Abandoning, acquiring, effort, &c., 
are the works of vyana. The raising up of the body and the 
like are the works of udana. The nourishing of the body and 
the like is the work of samana. Vomiting and the like are 
the works of naga. Winking and the like are the works of 
kurma. Hunger is the work of krkra. Fatigue is the work 
of devadatta. Qiusma and the like are the works of dhananjaya. 
Thus knowing distinctly the places of the arteries and of 
the airs and their works, let one perform the cleansing of 
the arteries." 

Perhaps it will.be well to see what else is said, by way 
of confirmation or otherwise in regard to these five new airs 
before proceeding to a discussion of prana in general. ^''^J* 
4.30 agrees that naga and its four companion airs are in the skin, 
bpnes, and the like. Vomiting is regularly given as the function 
of naga. (Yo. On. 25; Trig. 8.5; Qrij. 4.33.). In the last passage 
vyana is written, but evidently naga is what is meant. Kiirma 
winks. ( Yo. On. 2.5; Triq. 85; Qrij. 4.34.). Concentration of this air 
in its vein gives the steadiness which a ybgin desires. ( ^and. 
1.8. ). The function of krkara is always the production of 
hunger, though some corruption exists in Trig. 86. ( Yo. Cu. 



THE BREATHS 215 

25; Qrij, 4.34. ). The last two airs are somewhat mixed up. 
The normal function of devadatta is the causing of sleep and 
fatigue, as already given. ( Tri?. 86; Qrij. 4.34. ). It is once, 
as datta. said to be a vital air which wastes away the body. 
( Yo. Cu. 25.). Ordinarily, dhanaujaya is connected with 
the wasting of the body, and coupled sometimes with beauty, 
which it carries away. ( Tri? 86; Qrij. 4.33. ). Indeed it is said 
never to forsake even the dead body. ( Yo, Cu. 26. ). Quite 
a chapter on the breaths begins with Tri?. 75. 

As to the other airs, samana circulates in all the veins., 
as noted above, ( Qand, 1.4. ). It is there stated to be the air 
which nourishes the body. In Varah. 5.38 it is also the air 
which acts on — digests — food. Yo. Cu. 24 tells us that if. is 
specialized in the navel, region. Again it is said to permeate 
speech. ( Tri9, beg.). The same section connects it vyith 
vayu. It wears away the body like a cloud. ( Trie; 84. ). 

Udana is located in the middle of the throat. (Yq.Cu. 24.), 
Otherwise it is said to be in the hands and feet, (0"i- 3.23,29) 
though the same Upanisad gives its function as eruction. 
( 3.23. ). It too is connected with vayu, and is correlated with 
( Tri9. beg. ). 

§rij., as usual, agrees generally with ^and. in the 
location of vyana. It is in the ear, eye, shonMers, ankles,, 
breathing place, and neck. ( Qrij. 3.93-28.). Yo. Cu. 24 gives 
the ordinary cojiception of it, saying that it pervades the 
entire body. It is connected with vayu and-touch. (Tri9. beg.)- 

Apana has more said about it. It is located in the anus, 
thighs, knees, belly, loins, uavel, and legs. ( Qrij. 4.23-26.). It 
is in the region of the anus. (Yo. Cu. 23.). The same thing 
is implied in the use of the word for miiladhara. Also in 
Tri9. 114, where it is drawn up into the upper part of the 
belly. ( Qrij. 7. 8. ). It is in the genital parts of a woman, 
(Narad. 4.30.). It excretes dung and urine. (Qrij. 4.31.). It 
is correlated with vayu, citta, and taste. (Tri9 beg.). Its power 
over life is very important; it and prana together have control 
of jiva. When it releases jiva, jiva does not tarry, but goes 
like a ball thrown by the arm. ( Yo. Cu. 27,28.). It is con- 
nected with the moon. ( Anna. 5.29. ). It rises when prana 
falls, and vice versa, but this is not so in the highest state 
of the yogin. ( Anna, 5.30-32.). 
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In connection with prana.-apana figures very prominently 
in Yoga. They can only be considered as two separate airs 
in the upper and lower parts of the body respectively. Time 
and again apana is to be drawn up and migled with prana, 
both at the same time. (Varah. 5. .'58-4:4; Saubh. 3; Yo. Ku. 
1. 63-75; Qrij. 6,33; Anna. 5.32; Yo. Ku. 1.42-44; Yo. Cu. 40; 
Qand. 1.6; 1.7.13.). It is even drawn to the top of the head. 
(Yo. Cu. 107.). These exercises should be practiced as long as 
prana is in the body. ( Yo. Cu. 100.). 

The relation of prana and apana in breathing has already 
been mentioned — one rising when the other falls. This is dtie 
to the fact that in breathing the thoracic cavity is enlarged 
at the expense of the abdominal, and vice versa. ( Anna* 
5.30,31. ) These pulsations are also referred to as a function 
of prana in Anna. 2.32,42,46,54. They are said to touch 
the arteries producing thought. Hence the restraint of breath, 
in order that thought may be held in check. One way of doing 
this is to put the tongue against the uvula and prts?. 
There are also other ways. It may be brought about in susupti, 
which would here seem to be some sort of trance or hypnotic 
state. ( gand. 1.7.28-30.). Narad. 2,26,27 and Mukti 2.27 
also makes ideas subject to the pulsation of breath, and breath 
In turn to be subject to them. Qrij. 4.30 makes tbe work of 
prana in and out breathing. 

Prana circulates in the mouth, nose, navel, and heart. 
(Qrij. 4.25,26.). It i% in the heart. ( Yo. Cu. 23.). It reaches 
the anus, the top of the head, and the knndali. (Qrij. 4.43-47.). 
It is in the cavities of the heart. ( Sub 4.). It goes to the end 
of the palate. ( Qand. 1. 7. 31.). It is in the cavity of the nose, 
and in the arteries, (Trip. 116, l38) being supported by the 
latter. (Varah. 5.54.). Some of these fanciful things may be 
accounted for by the system of veins which the yogin imagined 
to penetrate his body, and by means of which he thought he 
could convey these breaths to any place he desired. 

In its pulsation, prana goes out with the syllable harn 
and oomes in with sa, so jiva continually repeats the mantra 
hamsa, 21,600 times in 24 hours. This is undoubtedly qouted 
from Harnsa. 

Prana is said to extend out 12 figures. ( Anna. 5.28; 
Cand. 1.4.). This may apply to the distance to which a normal 
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reath may be felt. Or it may mean that one is snrronDded 
7 an iuvisible envelope of prana pertaining to him, which 
always at just this distance from the body, Again hansa 
I said to be breathed out 26 fingers. ( Yo. Cn. 93.). 

The five pr§nas are mentioned apart from the ten in 
arah. 1.3. In Tri?. beg., the five are each connected with 
tme mental faculty. With prana itself, in this passage, 
lankara is united; its quality is smell, since it operates 
irongh the nose, smell dwells in the anus and the earth. These 
st are stereotyped correlations. As prana becomes weaker 
ental power weakens. This may be noted in death. ( Saras. 
15. ). The five pranas are correlated with the sundivinity, 
iurya 4) and prana itself with vayii. (Triy, beg.). Arid with 
>ain. ( Anna 5. 29 ). Parawap; Narad 3.77. ( yog by. ). 
he five pranas are said to compose collectively tlielingaparira, 
lOugh this is not the usual defintion of that entity. (Qarlr). 

Numerous references are made to restraining the breath 
I yoga. (Yo. Ku. 1. 27; Qand. 1. 4; Yo. Co. 101, 106; Tri9. 
3, and many other places). It is to be drawn in through the 
ose. (Yo. Ku. 1. 32). Very often it is to be drawn in through 
ae nostril and sent out by the other Bee — ida and pingala. 
o.Eul. 10; Yo. Cu. 40,98). The filling of the body with air, like 
jar, is called kumbhaka. (Yo. Ku. 1. 42 Varah. 557-60, grij. 
. 9^?4- ^^)' Iq ^^^ Yoga practice, the breath should be 
cpelied in a single matra of time, and the lungs kept empty 
}r 12 matras. In another, filling the lungs occupies 12 mat- 
is, holding the breath 16, and emptying 10. (Yo. Cu. 101, 
Od). Breath is concentrated in the susumna. This is done by 
ending forward quickly so as to contract the neck, and then 
retching backwards. (9an4' !• 7. 12; Yo. Ku. 1. 14). Prana 
I sent to the brahmarand'hra, (^rij. 6. 34) Knowledge about 
le pranas is the great knowledge in Yoga; which explains 
■hy so much attention is paid to the subject. (Yo. Cu.. 37). 
he Yogin was not altogether spiritually minded. He had con- 
Iderable to say about the physical benefits to be derived 
:om Yoga breathings. The kundalini is made pure by these 
reathings. (Yo. Ku. 1. 8). Drawing prana down from the 
eck, or drawing up apana will restore youth. (Q9.nd. 1. 7. 13). 
fnion of these two breaths, through the lessening the amount 
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of the excretions, lias the same result. (Yo. Cu. 47). The arter- 
ies are idade pare by breath maDipnlation. (9^nd. 1. 9). Its 
proper use cures diseases, such as spleen, consumption, bile, 
fever, thirst, poison. (Yo. Ku. 1. 31). (Qand. 1. 7.43). On the 
other hand, labored breathing will cause disease. (Yo. Ku. 
1.53). See also Yo. Cu. 117 : grij. 6. 

While much more along these lines iiight be written 
abont the breaths, these statements cover practically all the 
ground. The following additional references are given to those 
who desire to go farther into the subject. Kaus. 1. 5, 6, 7; 2. 3, 

4, 8, 9, 12, 15; 4. 20. Kena 1. 1; 2. 8. Ch. 1. 5.' 4; 1. 7. 1; 2. 11. 
1; 3. 15. 3, 4; 3. 16. 1-6; 4. 3. 4; 4. 10. 5; 5. 2. 1, 2; 5. 14. 2; 

5. 18. 2; 6. 8. 2, 6; 6. 15. 1. 2; 7. 4. 2; 7. 10, 1, 4; 15. 1, 4; 7. 
26. 1; Brh. 1. 1. 1; 1. 2, 3, 6; 1. 3. 13, 20-22; 1. 4. 7, 17; 1. 5. 
3-6; 10, 12, 14, 17, 23; 1. 6. 3; 2. 1. 10, 17, 18, 20; 2. 2. 1, 3; 
2. 5. 15; 3. 1. 5, 10; 3. 7. 16; 3. 9. 8; 4. 1. 3; 4. 3. 7; 36; 4. 4. 6, 
18, 22; 5. 5. 2; 5. 13.1-4; 5. 13. 3, 4; 6. 3. 2, 24; Tait. 2. 3. 1; 
3. 1. 1; 3. 7. 1; Katha. 4. 7; 6. 2; gvet, 1. 5; Mait. 4. 5; 6-8; 
7. 7; 6. 9, 25, 26, 31. 32, 33, 35; 7. 11; Pra9na 1. 8; 3. 8-12; 
4 3, 8, 11; 6. 4; Kaiv, 8; 15 Gauda 1. 6; 2. 20; Nrsp. 1. 4; 4. 3: 
Nrsut. 2. 5; Culika 12; Qiras. 3, 4, 6; Brahma 2; Cikha 2, 
Maha 1, Nada. 12, 14; Jabala 1. 4; Ars.; Mahan. 10. 2, 3; 11. 
1; 15, 29, 38, 47, 63, 64, 65, 74; Tadeva 3. 7; Paing. pranav. 1; 
Ramap. 80; Ramat. 5; Amrta 26; Tri9. beg. ; 19, 22: 30, 93, 
53, 101, 108, 116,138,163; Yo. Cu. 11, 15 54, 27, 35, 72, 95; Yo. 
Ku. 1. 19; 1. 44; 1. 53, 57, 70.; gaud. 1. 4. 6; 1. 7. 44; Bhiksu; 
Paramap, ; Turiya; grij. 1. 5; 6. 17; 8. 2; lO. 4; Gopalot. 
5. 11, 18; 3. 18; 5. 55; Saubh. 2; Datt. 1; Saras,; Narad. 3. 27, 
86; 5. 8; Varadot. 3, 6; Anna. 4. 86-91; 5. 25, 32, 50-52; Sub. 

4. 5, 9 ; Mantri. 12; Nira. ; NSrad. 3. 4; Pa9u. 1, 8. Ramarah. 

5. 5; gand. 1; Ekaks. 3; Parab. beg.; Devi, end; Trip. M. 2. 3; 
Sita. G. B. 1. 1. 18. 

For apana and other breaths besides prana the following 
may be noted. Brh. 3. 4. 1; 3. 9. 26; 5. 14. 3'; Tait. 3. 10. 2; 
Mund. 2. 1. 7; Pra9na 3. 8; Pranag. 1. 4; Gopalot. 7b; 5b; 
Anna 5. 26. 29. ' , 
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PATHOLOGY AND DEATH. 

From the metaphysical side there is much said about 
liEe and death in the Dpanisads, but not a great deal from the 
physical standpoint. A. discussion of the nature of jiva, or 
individual life would be out of place here. However it may 
be mentioned that life consists in a soul's attaining to a body 
through good and evil works. (Sarv. 2.15). Life is like the 
space which is enclosed in a jar; it is not broken when the body 
is broken, just as space is not broken when the jar is broken. 
(Brahmab. 13). It wsmders in the wheel of the navel, and is 
bound by merit and sin. (^and. 1.4. Tri? 60). It is bound 
by the senses and the feeling of self. (Yo. Cu. 84). It remains 
in the body as long as air does. (Yo. Cu. 90). See also Yo. 
Cu. 27. The same Upanisad speaks of it as wandering in the 
heart. (14). Narad 6. says that through pride of its house, the 
body, it wanders through the body as a householder through 
his house,and in different quarters of the body experiences 
different mental states. Because of being dependent on body, 
there are many jivaSk (NirS,). 

According to Ch. 6.8.3. hunger is caused by water, which 
carries away the food in the body. Water is in turn carried 
away by the heat of the body, thus producing thirst. Accord- 
ing to Mait. 3.5, hunger is caused by the quality of tamas, aa 
is thirst also Hunger is caused by the vital air krkara. (9^n^ 
1.4. Y^o. Cu. 25). It is caused by the absence of taste on the 
tongue— rasana (SSv. End). It is connected with the element 
fire. (Ciirir.) JSo is thirst. Thirst, trsua, as well as hunger 
may be cured by Yoga breathings, especially by the kambhaka. 
(Vand. 1.4, 1.7.14; Yo. Ku. 1.31; Yo. Cu. 52). Hunger is cured 
by reflection (Sftv. End.) 

Diseases, roga, are not much mentioned in the early ; 
Upanisads. But they do appear in the late Yoga discnssione. 
Many diseases are caused by improper breathings, and proper ; 
manipulation of the breath, according to Yoga rules, will cure 
them. (Yo. Cu."ll7, ff.; Yo. Cu. 52; gand 1.7.43; grij 6.23,44 
Yo. Ku. 1.17). Concentrating the breath in the affected 
member is beneficial. (Tri9 112.) They may also be cured by 
postures — asanas, (^ind. 3.12) .They are caused by sleep in the 
day time, too much sexual intercourse, obstruction of . the 
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bowels, and urethra, labored breathing, uneven sitting and the 
like. (Yo. Ku. 1.56.57). 

As to specific diseases, not many are mentioned. Perhaps 
the first disease to be honored with mention is paman, itch, 
which caused its possessor to scratch. (Ch. 4.18). Other 
diseases mentioned are 9itala, cold, cured by kumbhaka. 
(To. Eu. 1.31). Hikka, hiccough, is caused by the passing of 
wind. (To. Cu. 117). Jvara, fever, may also be cured bj 
kumbhaka, which is a panacea that one may have with him at 
any time. (To. Ku. 1.31). Another doctor prescribes drawing 
in the air by the tongue and exhaling it by the nose. In 
another place he advises gazing at the end of the nose. 
(Qand. 1.4.7; 1.7.51). Pliha, spleen, is cured in the same 
manner. It is a disease of the tnnda. (To. Ku. 1.16,31; 
Qslnd. 1.7.14). If the Toga writers gave evidence of any real 
knowledge of the body, this might help to identify the tunda, 
but it can not be depended on. Jalodara, dropsy, is also an 
affection of the tunda, and may affect the arteries. (To. Ku. 
1.18,29). Gudavartta, or obstruction of the bowels, is also 
cured by Toga. (Qand. 1.7.43). Kasa, cough, is caused by 
the passing of air. (To. Cu. 117). Ksaya, or consumption, is 
cured by kumbhaka and Yoga practices. (To. Ku. 1.31; ^and. 
1.7.43). Gulma, enlarged abdomen, is also a disease of the 
tunda, cured by Toga practices, such as kumbhaka, and 
drawing in air by the tongue to be expelled by the nose. Visa, 
poison, may also be cured by kumbhaka. (To. Ku. 1.3i). 
Vrana or wound is mentioned once, when the female genital 
organ is compared to a wounded artery. (Narad. 4.29). 
Qipivistha, baldheaded or leprous, is also once mentioned, 
when it is said that such a person can not become a hermit. 
(NSrad. 1). Alasya, laziness or weariness, is a tamas quality, 
arises when jiva is in the south east section of the body, la 
connected with the element fire, and prevented by breathing 
in at the mouth and out at the nose. (Carir. NSrad. 6. beg; 
gand. 1.7.14). 

Certain physical defects and deformities are mentioned, 
usually to say that such people can not be sannyasins, or that 
such should be the life of the hermit. Such are badhiras, deaf, 
(Narad. 3.1,62,67; 4.22) muka, dumb, (Narad. 3.1; 4.22,36; 5.23) 
ajihvam, tongneless, (Narad. 3.63,63) andha, blind, (Narad. 
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3.62:4.22,36) unmatta, (Narad, 4.22,5.23,26) and jada, foolish, 
(Narad. 4.36; 5,26) mughda, fool, (Narad, i.h) kubja, 
humpbacked, (Narad. 4.22) kaka, lame, (Narad. 4, end) pangu, 
lame, (Narad 3.62) sanda and pandaka, eunuch, (Narad. 3.1.62). 
A few extra touches are sometimes given. The pandaka, for 
instances, looks on a 16 year old girl as a new born babe. 
(Narad. 3.64). The ascetic who moves around only to answer 
the calls of nature is called pangu. (Narad. 3.65). Andha is 
one whose sight does not go far. (Narad. 3.66). In Ch. 8.9.1 
it is said that the shadow in the water, the reflection, is blind 
if the body is. Six nrmis, or infirmities of the body are 
mentioned in Mudg. 6 and Varah. 9; hunger, thirst, sorrow, 
infatuation, old, death. In connection with,the ascetic, it 
may be added that he is to view his body as a corpse, kunapa, 
or cava. (Narad. 5. beg; 7. beg). 

DEATH. 

Mrtyu, or death, is something whose approach is said to 
be hard to stop. (Mait. 4.2). It is thus like the tide of the 
sea. There is a picture of friends standing around the bed 
of a dying man, near three millenniums ago, as they do today 
and anxious for the last words and the last signs of conscious 
intelligence on the part of the one about to die, asking him 
even as such a one is asked today, "Do you know me; do yon 
know me?" "Janasi mam, Janasi mam?." (Gh. 6.6.4; 6.15.1). 
The latter passage informs us that at the time of death, speech 
merges into mind, mind into breath, and breath into heat, 
while heat merges into the highest being. This would seem 
to refer to the otder in which the senses and functions of the 
body leave in death, as well as to their ultimate absorption 
into the Supreme Being. In Eaus. 2.13 it seems to be implied 
that the order in which the senses fail is, speech, sight, hearing, 
thought, breath. These faculties, concentrating in one another 
in the order giv«n, are finally united in the chief prana which 
then leaves the body. This is also taught in Kaus. 3.3. Brh. 
4.41,2 also deals with this subject. Here the chief prana 
gathers the senses to himself and goes to the heart. The 
eye person turns away, and the dying person then sees no 
more forms. Similarly he loses the powers of smell, taste, 
speech, hearing, thinking, touch, knowledge. The point of 
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the heart becomes lighted np, and the soul departs, either 
through the eye, the skull, or some other part of the body. 
Along with it, it takes all the senses. The closing part of 
Brh. 4.3 describes this departure as being like the arrival of 
some king or mighty one. Policemen,, magistrates, horsemen, 
and officials stand around waiting for him, and when he is 
drawing near shout out, "The Brahman comes, . the Brahman 
approaches." So the senses, the elements of the body, stand 
around waiting for the return of the soul to the deity whence 
it came. (Of. also. Brh. 4.418: 3.2.13). Avery late Upanisad also 
tells us that death does not take place until breath and sight 
have left the body. (Yo. Ou. 90,91). 

KauB. 2.15 gives the ritual for the handing over to a son 
of the father's powers. Brhi 1.5.17 also deals with the matter, 
but in a more general way. The father strews his house with 
fresh grass, puts on a white garments, and after other 
preliminaries, places himself on his son so that their various 
organs are one over the other. Then the father says, "Let me 
place my speech in thee," to which the son replies, "I take thy 
speech in me". In the same wjky the scent, sight, hearing, 
taste, actions, pleasure and pain, happiness, joy and offspring, 
motions, mind, and knowledge are transferred to the son. 
But if the father is too ill for such a long ceremony, he briefly 
says, "Let me place my pranas in thee", which the son accepts. 
If the father should happen to recover after this, he is to be 
under the authority of the son, or else wanders around as an 
ascetic. 

The departure of the atman and the senses makes one 
cry out. (Brh. 3.9.4). Hence death is feared, but the Absolute 
saves us from this fear. (Qiras 4. Advay. Cf. alsoi Brh. 4.4.18: 
3.2.13). There is also a prayer for it to go away. (Mah9,n. 45), 
Later, this fear may be removed by remembering the feet of 
the deity in worship. (Vrah. 3.12). 

In the later Upanisads, death is counted one of the six 
infirmities, and may be removed by certain forms of Yoga. 
(Mudg. 3; Yo. Cu.'52). When the desire to die comes, certain 
mantras, and Exercises should be employed; that one may 
obtain release. (Trip. M. 2.1). That of higher classes of ascetics 
should take place on some anthill, or in a cave, or some such 
place. , (Yaj. beg^; Narad. 4. end.). 
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In Tri9. 120ff. an interesting list of omens of approaching 
death is given. If one has throbbing or palpitation in his 
thumbs or great toes, he will die in a year. If in his wrists or 
ankles, in six months. In his elbows, three months. If the 
trembling is in his belly, genitals, or sides, he will live a 
month.,, If it is in the jathara dvara, which may mean either 
the anns or the navel, death will talie place in ten days. A 
flickering light,, like a firefly, foretells d^ath in five days. 
When one can not behold the tip of the tongue, life will 
continue three days. The sight of flame indicates death in 
two days. Another interesting matter is the belief, current 
to this day, that one.'s thoughts at the time of death determine 
his future. In Nada. a list of twelve stations, ranging from 
the supreme rule in India to abodes with the deities in various 
lokas, is recorded as the fruits of thinking of om in certain 
ways at the time of dissolution. 
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COSMICAL CORRELATIONS. 

As a sort of appendix it may b^ well to inclade a brief 
section on the cosmical and figurative correlations of the body 
which are to be found in the Dpahisads. These have already 
bnen noted while dealing with the different parts of the body, 
but a brief general summary will ' be given here. Not every 
figurative statement will be included here, as some of them 
are of very minor importance. However, all the chief passages 
will be given. These correlations fall into several groups ; the 
cosmical man, the cosmical bird, a passage on the a9vamedha, 
the sacrifice, and the chariot. 

The idea of the cosmical man or parnsa is the first and 
most conspicuous of these.' In some of these passages the 
universe is conceived ^f as one vast man, to whose members 
the prominent parts of the universe correspond. In other 
passages these members serve as the place of origin for various 
elements of the visible world. To this latter class belongs the 
list in the Furusa sukta. Many of these correlations are 
standard ones, and often repeated. The list is as follows. 
From his mind came the moon, from his eyes the sun, from 
his mouth, Indra and Agui, from his breath, Yayn or wind ; 
from his navel midair ; from his head, the sky ; from his feet, 
the earth ; from his ears the lokas. P. S. 13,14. In P. S. 22, 
from his sides come day and night, from his body the stars, 
and from his jaws the A9vins. This same hymn also includes 
the four castes, Brahman, Esatriya, Vai9ya and Qudra, from 
the mouth, arms, thighs, and feet, respectively, of the 
cosmical man. Many of these correlations are self suggestive, 
when once the idea of a cosmical man is granted. Such for 
instance, are the connection of eye and sun, of wind and 
breath. Others have a directional relation, ad the sky and the 
head, the earth and the feet, while the navel and midair wonld 
then come in naturally. 

The a9vamedha passage with which Brh. opens is along 
much the same lines, but will be discussed a little later. In 
Brh. 1.2.3 is a passage in which there are some correlations, 
but mainly with the directions. After the Being has divided 
himself into three parts, fire, sun, and wind, his several 
parts are likened to the quarters, beginning with the east as is 
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regular among the Hindus and many other peoples, this being 
the quarter of the rising sun. His bead is the East, his arms, 
lying on each side of it, this and that, that is, Northeast and 
Southeast, lying on either side of the East. His hinder part 
or tail (puchha) is the west, while his thighs are the semicardinal 
points on either side. His two sides are the North and South. 
His back forms the sky, his breast (uras, here likely the entire 
■ventral surface of the body) the earth, and his belly (udara) 
the atmospheric realm. The figure is that of a great Man 
sprawled out in space with his head toward the rising sun and 
his face turned downward. The ten directions ordinarily 
recognized by the Hindus, with the atmosphere in the center, 
then come as naturally from the parts of the body as the 
cardinal points are derived in the familiar picture in our own 
geographies, where the boy stands facing the north with his 
arms extended to the East and the West. 

In view of the many correspondences between Gh. and 
Brh. it seems strange that Ch. does not give us a picture of the 
cosmical man. It contents itself, however, with a sacrificial 
figure. Ait. 1.4 gives us an interesting picture, which is 
repeated in inverse order, in 2.4, Here the creative principle 
has formed a man or purusa from the water. When he has 
been brooded over for some time, various organs spring forth, 
and from them various elements and objects. The order is 
as follows. 

Mouth, speech, fire (Agni) 

Nostrils, scent (or^ breath, prana), air (Vayu) 

Eyes, sight, sun (Aditya) 

Ears, hearing, directions (difas) 

Skin, hairs, shrubs and trees. 

Navel, apana, death. 

Genitals, semen, water. 

In Mund. 2.1.4 there is another short list of these 
correlations. The head of the heavenly Purusa is fire (Aghi), 
his eyes the sun and moon. His speech is the Vedas, his 
breath the wind, his heart the universe, his feet produce the 
earth. Another short passage is Mait. 6.6, where the body oi 
Prajapati consists of the three worlds, svar being the head, 
bhnvah the navel, bhiih the feet, and the sun the eye. 
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In the later Upanisads, not so much prominence is given 
to this t^pe of correlations, though it is prominent in two 
Upanisads. Varadot. 3 follows in the main the beaten track. 
The sky, dyaus, is pervaded by infinite heads of the deity, the 
quarters, di^as, by infinite hands, the vyoman or iuteratmo- 
spheric realm, by infinite bellies, and the earth by infinite 
feet. Then we are told that from the head of the deity came 
the sky, from his eye the sun, from his mind the moon, from 
his navel the midatmosphere, from his month fire, from his 
feet the earth, and from his ear the directions. Again, his 
navel produced rajas, or Brahma, his mouth sattvam or Visnu, 
and his eye tamas, or Rndra. His body became the Brahmanda, 
I or cosmic egg. Some of these last correlations, as tamas from 
' the eye, seem rather out of place. 

As might be expected. Sub. 1,2 have things somewhat 
mixed. From manas comes the moon, from the eye the sun, 
from the ears wind and breath, from the heart the universe. 
The four castes are derived in the usual way. From apana 
come the Nisadas, Yaksas, Raksasas, Gandharvas ; from the 
bones the mountains, from the hairs of the body plants, and 
from the forehead Rudra. 

The correlation of speech with fire is curious, yet 
persistent. It may be due to the fact that breath expired is 
warm, so that the breath of the cosmical purusa may be warm 
enough to be fire. The connection of death, apana, and the 
navel is more difficult. But as gases are passed from the 
bowels after death, itiseasyto conceive that apana, in the 
bowels, is more persistent than prana, in the lungs. The navel 
must have a function, and that of admitting or expelling this 
air seems to be the most natural one to assign to it, though 
this same air may pass through the anus. In this view, 
ultimate death does not take place at the departing of prana, 
but at that of apana, which is also in accord with the idea tnat 
tejas, or warmth, is the last thing to leave the body. 

The correlations of the afvamedha are as follows. His 
head is the dawn, his eye the sun, his breath the wind, Ms 
opened mouth the yai9vanara fire, his atman the year, hia 
back the sky, his belly (pS^jasya) the earth, his sides the 
directions, his ribs the intermediate directions, his limbs the 
seasons, his joints, the months and half months, his legs daya 
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and uights, his bones the constellations, his flesh the cloudy 
his half-digested food the land, his entrails the rivers, hi 
liver and lungs the mountains, his hairs the plants and trees 
his forward half the rising sun and his latter half the settinj 
sun. When he shakes himself, it lightnings, when he kicks 
it thunders, when he urinates, it rains. Voice is the voice o 
the sacrificial horse. The passage impresses one as ritualistic 
the connections more or less forced and mechanical, and no 
as interesting as some others. 

COSMICAL BIRD. 

The cosmical bird is a fanciful creature. Hansa is most 
probably the saras of today, a migratory bird having the habits 
of flight and calling which belong to the wild goose, with the 
long legs and body of a crane or heron. Its annual pilgimagee 
from the inhabited lands of India to the far north, perhaps to 
Mount Meru. the Hindu heaven, afforded a beautiful and 
poetic comparison to this wanderings of the soul in deep sleep 
•when it was supposed to commune with the deity, and also tc 
the wanderings of the soul in its many births, when after a 
stay in the body it departed for the unknown, only to return 
again in another body. Hansa, then, becomes a name for the 
soul, even as purusa was much used in the same sense. From 
this it is easily indentified with the deity, and we are at th« 
stage for fanciful correlations. But the users of this type of 
correlations are devotees of om, and have fanciful conceptions 
of many lokas. So we. miss the sim))ler and more readilj 
understood connections in the early Upanisads where th( 
cosmical man figures. 

There are two passages about this cosmical bird which 
may be cited. The shorter one is from Hansa 6. The wings 
of the bird are Agni and Soma, the head is omkara, the eye 
and the mouth the bindu, or nasal sound ; the feet are Rudra 
and Rudrani. the arms are time (kSla,) and fire. It will be 
noted that the bird is a queer one, having both wings and 
arms. The other one. Nada, 1-4, is in some ways more 
fantastic. The right and left wings aire the a and u respectively, 
of the word om. the tail is the m, the half mora additional of 
onif is the mastaka or top of the head ; the feet are the gunaa 
or qualities ; the body is sattvam, the right and left eyes are 
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j dharma and adharma, on its feet it supports bhiirlolra, on its 

I knees bhuvarloka, in the region of the thighs svarloka, in the 
navel region, maharloka, in the heart janaloka, in the neck 

! tapoloka, on the forehead at the juncture of the eyebrows, 

; satyaloka. 

I COSMICAL CHARIOT. 

The idea of the cosmical chariot goes back to Katha 
2.3.3., ff. The self or soul is the passenger who rides within 
the chariot, or body ; the intellect, buddhi, is the charioteer 
for him ; the mind, manas, is the reins. The senses are the 
horses, and the objects of sense the roads. When one is 
without understanding, so that his mind, the reins, is not 
firmly held, his senses are unmanageable, like the vicious 
horses of a charioteer. He is unable to reach the desired end 
of his journey, but merely enteis into the round of births- 
He who has understanding and holds his mind firm, has his 
senses under control, like the good horses of a charioteer. He 
reaches the end of his journey, the highest abode of Visnu, 
and is not subject to the round of births. 

This becomes a favorite figure. In Mait. 2.6, it is 
repeated, with some variation. The knowledge senses are the 
reins — five of them, the active organs are the horses, the body 
the ' chariot, the mind the charioteer, and the whip the 
temperament. Driven by this whip, the body goes around 
like the wheel of a potter. The body is thus made intelligent, 
and the soul is its driver. 

Paing. is very similar to Katha, giving practically the 
same list. Chag. has some differences. The body is the 
chariot, the soul the driver, and the senses the horses, as 
before. The sinews are the harness, the bones the wood 
parts of the vehicle, the blood the oil, works are the whip, 
skin the covering, and speech the rattle which the ehariot 
makes. When the. driver releases his steeds, the senses, the 
chariot becomes motionless, in sleep or death. 

As in the case of, the cosmic man, the figure here is an 
attractive one, and certain of the things are very suggestive. 
Where buddhi and manas are the charioteer and the reins, the 
distinction makes the former the reasoning and the latter the 
willing power. That the senses are horses, which may or 
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may not be properly guided ia very good, as well as the 
results which follow from restraint or non-reatraint. Mait. 
seema to perceive that the working senses are more under 
control than the knowledge senses, and so makes them the 
horses, which, is, perhaps, a slight improvement. But when 
it makes the knowledge senses the reins, the figure is not so 
good. 

THE SACRIFICIAL BODY. 

There are many cases where the body or certain parts of 
it are likened to something in connection with a sacrifice. As 
specimens the following are reproduced. They add but little 
to the subject under discussion. 

In Brh. 6.2.12, where the Devaa worship man, man 
becomes the altar. His opened mouth is fuel, smoke his 
breath, the tongue is the light, the ears are sparks. . On this 
alter the Devaa offer food, and seed arises. This seed the 
Devas offer with woman as an altar, and man arises. Ch. 5.7,8 
is very much the same. The altar is again man, speech is the 
fuel, breath the smoke, the tongue the light, the eye the coals, 
the sparks the ear. The offerings and the results are the 
same. In the case of woman, the genital organs figure and 
this part of the figure is more detailed. 

FIGURATIVE SACRIFICE. 
In Oarbha 5 the sacrificial idea takes another turn. 
Three fires lie in the body ; the knowledge fire, the seeing 
fire, and the digestive fire, (JnanS^gni, dar9an9.gni, kosthagni). 
The digestive fire cooks or digests whatever is eaten, drunk, 
licked, or sucked. The knowledge fire obtains good and evil 
works. The seeing fire observes forms. They are in the 
mouth as the ahavaniya, in the belly as the garhapatya, and in 
the heart as the daksina fires. The atman is the sacrificer, 
the mind the officiating Brahman priest, covetousness and the 
like are the animals offered, resolution and satisfaction 
(dhriti, santosa) the diksa, the knowledge senses the sacrificial 
vessels, the action senses the havisas, the head the sacrificial 
cup, (kapala) the hair of the head the darbha grass, and the 
mouth the antarvedi, or space within the sacrificial area. All 
these ideas are connected with the figure so often presented, 
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which indeed seems at times to have been looked on as much 
more than a more figure of speech, so that eating anddrinking^ 
the functions of the body, constitute a form of worship. 

Pranag. 4 has a much more elaborate sacrifice in mind. 
Here the atman is the sacrificer, and intelligence his wife. 
The Vedas are the chief priest, pra^a the brahmanaccha^ni, 
apana, is the pratiprasthatar, vyana the prastotar, samana is 
Maitravarunas, udana the udgfttar, self-consciousness is the 
adhvaryu, citta the hotar. the body the altar, the nose the 
northern altar, the top of the head the soma vessels, the right 
hand the sruva spoon, the left hand the ghee platter, the ears 
the sprinkler, the eyes ajyabhagau, the neck the dharapotar, 
the tanmatras are the sadasyas, the mahabhutis are the 
prayajas, the bhiitas are the annyajas, the tongue is ida, the 
teeth and lips are the suktavacas, the palate is sanyorvacas, 
memory, mercy, forbearance, and harmlessness are the 
patnlsamyajas, omkara is the sacrificial stake, hope the reins, 
manaa is the chariot, desires are the beasts, the hair is 
sacrificial grass, the knowledge senses are the sacrificial 
vessels, the work senses are the offerings, ahinsa is the isti, 
and tyaga the daksina. Most of which sounds like nonsense. 
However, the concluding part of this comparison is apparently 
borrowed from one of the chariot figures, though sadly mixed 
Up. Still, the sacrifice, and this comparison to it may have 
been very real to the author of the Upanisad, and this section 
may have cost him much thought and meant much to him. 
Surely it displays much ingenuity. 
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THE Asanas 

The Yoga asanas or postures have been frequently 
mentioned in the preceding pages. It seems that a list of 
them, as noted in the Upanisads, woald be in place in a 
work of this kind. While this list is not aimed to present all 
that is said about asanas, it is practically complete, as far as the 
Upanisads under review are concerned. This may be noted 
however, that in some cases, different authorities define the 
same asana differently. All these differences have not been 
noted. 

The most extensive list of asanas is to be found in Tri9. 
35-55. It includes the following. 

1. Svastika. Mentioned also 5^?'?. 3. 1; ^''ij- 3. 2, 3; 
Varah. 5. 15. From a collation of the above passages, it seems 
that the soles of the feet should be put between the knees and 
thighs of the opposite legs, that is, just above the knees, with 
rigid neck, head, and body. 

2. Gomukha. Also ^and. 3. 2; Qrij, 3. 3, 4; Varah. 
5 . 16. Crossing ankles. 

3. Vira. Putting one foot on the other thigh and 
keeping motionless. Also, Qrij. 3.6; Varah. 5.16. Qand. 3.4. 

4. Yoga. Stopping anus with reversed ankles; i. e., 
turned back from the knee. 

5. Padma. Also. ^rij. 3. 4, 5; gand. 3. 3; Varah. 5. 15: 
Yo. Ku. 1.5. This is perhaps the most frequently mentioned. 
It is performed by grasping the thumbs with the opposite 
hands, while sitting with the feet on the opposite thighs, 
Trig, does hold the thumbs in this but in the following. 

6. Badhpadama, This, in Trig, is just like the padma 
in the other books. 

7. Kukkuta. Varah. 5. 15. This is like padma, but 
the hands are between the knees and the thighs. 

8. Uttana kHrma. Is like tlie last, but the forearmis press 
the neck, and the yogin streches out like a tortoise. Kiirma. 
Varah. 3. 15. 

9. Dhanns. Grasping the great toes by the hands, jlike 
drawing a bow to the ears. 

10. Simhariipaka. Also. Varah. 5. 16; Qand. 3.5,6;. 
There are variations in the spelling of this word. Sometimes 
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it is even sihma. Tri?. advises squeezing the end of the organ 
between the crossed ankles, with the hands on the knees. 
Qand. adds, omitting the sqeeziug, tp spread out the fingers 
and look towards the tip of the nose. 

11. Bhadra. Also ^rij. 3.7; Cand.' 3.8; Varah. 5.16. 
Feet below scrotum beside organ, with sides of the feet in 
the hands. 

12. Mukta. Also. Qand. 3.9; Varah. 5.16.; grij. 3.8,9,10. 
Slight variations are found in this, ^rij. giving two forms of 
it. But all are practically the same ; pressing the organ with 
the crosse^ ankles, or with one ankle which is in turn pressed 
by the other one. 

13. Mayura. Also Qand. 3,10; Qrij. 3.10,11; Varah. 
5.15. Slight variations are to be found in this, but in general 
it is sitting on th« ground with erect and rigid body and neck, 
with the elbows at each side of the navel, forearms extended, 
and hands spread out like the tail of a peafowl. Sometimes 
the feet are raised like a stick. 

14. Mat^yapitha. Sitting with right foot on base of 
left thigh, hands on knees, grasping the left thumb in the 
left hand. 

15. Siddha. Also. Qand. 3.7. Sqeezing the yoni, 
apparently the extreme lower part of the abdomen, with the 
left foot, and the right one over the organ, 

16. Pagcimantana. Spreading the (soles of) the feet on 
the ground, with the thumb (or toe) grasped by the forearms, 
and the' forehead on the knees. 

17. Snkha. That posture in which ease or endurance 
may in nowise be obtained. 

18. A few other asanas are mentioned in other places. 
Such are the cakra. Varah, 5.17. This is with opposite 
feet on thighs, and rigid body and restrained breathiilgs. 

19. Mulabandha. Sqeeze the yoni with the heel, and 
draw up the breath, Yo. Cu. 

20. Sambadha. Both feet on the organ, ears, eyes and 
nose stopped with the fingers, breath inhaled through the 
mouth and held in the chest with much apana, and then 
placed in the top of the head. 

21. Vajra. Left foot below the mulakanda, the other 
above, with steady neck, head, and body. 
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These are thei chief postures itaentioned in the Upanisads. 
Their benefits need not be mentioned here except to say that 
in the opinion of the Yogin every sort of mental, spiritnal, and 
physical advantage ttiay be derived f^om them. 
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